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FOREWORD 


“Liberation can be gained only by practice, never by mere 
discussion,” s. N. Goenka has said. A course in Vipassana meditation 
is an opportunity to take concrete steps towards liberation. In such a 
course the participant learns how to free the mind of the tensions and 
prejudices that disturb the flow of daily life. By doing so one begins to 
discover how to live each moment peaceíully, productively, happily. 
At the same time one starts progressing towards the highest goal to 
which mankind can aspừe: purity of mind, íreedom from all 
suffering, full enlightenment. 

None of this can be attained just by thinking about it or wishing for 
it. One must take steps to reach the goal. For this reason, in a 
Vipassana course the emphasis is always on actual practice. No 
philosophical debates are permitted, no theoretical arguments, no 
questions that are unrelated to one’s own experience. As far as 
possible, meditators are encouraged to find the answers to their 
questions within themselves. The teacher provides whatever 
guidance is needed in the practice, but it is up to each person to 
implement these guidelines: one has to fight one’s own battle, work 
out one’s own salvation. 

Given this emphasis, still some explanation is necessary to 
provide a context for the practice. Thereíore every evening of a 
course Goenkaji gives a “Dhamma talk”, in order to put into 
perspective the experiences of that day, and to clariíy various aspects 
of the technique. These discourses, he warns, are not intended as 
intellectual or emotional entertainment. Their purpose is simply to 
help meditators understand what to do and why, so that they will work 
in the proper way and will achieve the proper results. 

It is these talks that are presented here in condensed form. 

The eleven discourses provide a broad overview of the teaching of 
the Buddha. The approach to this subject, however, is not scholarly or 
analytical. Instead the teaching is presented in the way that it uníolds 
to a meditator: as a dynamic, coherent whole. All its different íacets 
are seen to reveal an underlying unity: the experience of meditation. 
This experience is the inner fire that gives true life and brilliance to 
the jewel of the Dhamma. 

Without this experience one cannot grasp the full signiíicance of 
what is said in the discourses, or indeed of the teaching of the Buddha. 
But this does not mean that there is no place for an intellectual 
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appreciation of the teaching. Intellectual understanding is valuable as 
a support to meditative practice, even though meditation itselí is a 
process that goes beyond the limits of the intellect. 

For this reason these summaries have been prepared, giving in 
brief the essential points of each discourse. They are intended mainly 
to offer inspiration and guidance to those who practice Vipassana 
meditation as taught by s. N. Goenka. To others who happen to read 
them, it is hoped that they will provide encouragement to participate 
in a Vipassana course and to experience what is here described. 

The summaries should not be treated as a do-it-yourself manual 
for learning Vipassana, a substitute for a ten-day course. Meditation is 
a serious matter, especially the Vipassana technique, which deals 
with the depths of the mind. It should never be approached lightly or 
casually. The proper way to learn Vipassana is only by joining a 
íormal course, where there is a suitable environment to support the 
meditator, and a trained guide. If someone chooses to disregard this 
warning and tries to teach himselí the technique only from reading 
about it, he proceeds entirely at his own risk. 

Fortunately courses in Vipassana meditation as taught by s. N. 
Goenka are now held regularly in many parts of the world. Schedules 
may be obtained by writing to any of the centres listed in the back of 
this book. 

The summaries are based primarily on discourses given by 
Goenkaji at the Vipassana Meditation Centre, Massachusetts, U.S.A. 
during August 1983. An exception is the Day Ten Summary, which is 
based on a discourse given at the Centre in August 1984. 

While Goenkaji has looked through this material and approved it 
for publication, he has not had time to check the text closely. As a 
result. the reader may find some errors and discrepancies. These are 
the responsibility not of the teacher, nor of the teaching, but of myselí. 
Criticism will be very welcome that might help to correct such flaws 
in the text. 

May this work help many in their practice of Dhamma. 

May alỉ beings be happỵ. 

William Hart 



NOTE ON THE TEXT 


Sayings of the Buddha and his disciples that are quoted by 
Goenkaji are taken from the Collections of Discipline 
( Vinaya-pitaka ) and of Discourses (Sutta-pitakà) of the Pãli Canon. 
(A number of quotations appear in both Collections, although in such 
cases only the Sutta reíerences are given here.) There are also a few 
quotations from post-canonical Pãli literature. In his talks, Goenkaji 
explains these passages more often by paraphrase than by 
word-for-word translation from the Pãli. The intention is to give the 
essence of each passage in ordinary language, stressing its relevance 
to the practice of Vipassana meditation. 

Where a Pãli passage appears in the summary, the explanation 
given is that of Goenkaji in the discourse on which the summary is 
based. At the back of this book, in the section of Pãli with English 
translation, an attempt has been made to give more exact renderings 
of the passages quoted, still emphasizing the point of view of a 
meditator. 

In the text of the summaries, the use of Pãli words has been kept to 
the necessary minimum. Where such words are used, for the sake of 
consistency their plurals are given in Pãli form; for example, the 
plural of sankhãra is sankhãrã, that of kalãpa is kalãpã , that of pãrami 
is pãramĩ 


THE DISCOURSE SUMMARIES 



THE DISCOURSE SUMMARIES 


Namo tassa bbagavato arahato 
sammã-sambuddhassa 


DAY ONE DISCOƯRSE 


Initial ảìỊỊìcuỉties—the purpose of this meditation—why 
respiration is chosen as the starting point—the nature of 
the mind—the reasonỷor the difficulties, and how to deal 
with them—dangers to he avoided 

The first day is full of great difficulties and discomíorts, partly 
because one is not accustomed to sít all day long and to try to 
meditate, but mostly because of the type of meditation that you have 
started practising: awareness of respiration, nothing but respiration. 

It would have been easier and íaster to concentrate the mind 
without all these discomíorts if, along with awareness of respiration, 
one had started repeating a word, a mantra, a god’s name, or if one had 
started imagining the shape or form of a deity. But you are required to 
observe bare respiration, as it naturally is, without regulating it; no 
word or imagined form may be added. 

They are not permitted because the final aim of this meditation is 
not concentration of mind. Concentration is only a help, a step leading 
to a higher goal: puriíication of mind, eradicating all the mental 
deíìlements, the negativities within, and thus attaining liberation from 
all misery, attaining full enlightenment. 

Every time an impurity arises in the mind, such as anger, hatred, 
passion, fear etc., one becomes miserable. Whenever something 
unwanted happens, one becomes tense and starts tying knots inside. 
Whenever something wanted does not happen, again one generates 
tension within. Throughout life one repeats this process until the 
entire mental and physical structure is a bundle of Gordian knots. And 
one does not keep this tension limited to oneselí, but instead 
distributes it to all with whom one comes into contact. Certainly this 
is not the right way to live. 

You have come to this meditation course to learn the art of living: 
how to live peaceíully and harmoniously within oneselí, and to 
generate peace and harmony for all others; how to live happily from 
day to day while progressing towards the highest happiness of a 
totally pure mind, a mind tìlled with disinterested love, with 
compassion, with joy at the success of others, with equanimity. 

To learn the art of living harmoniously, first one must find the 
cause of disharmony. The cause always lies within, and for this reason 
you have to explore the reality of yourselí. This technique helps you 
to do so, to examine your own mental and physical structure, towards 
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which there is so much attachment, resulting only in tensions, in 
misery. At the experiential level one must understand one’s own 
nature, mental and physical; only then can one experience whatever 
there might be beyond mind and matter. This is thereíore a technique 
of truth-realization, self-realization, inves-tigating the reality of what 
one calls ‘oneselí’. It might also be called a technique of 
God-realization, since after all God is nothing but truth, but love, but 
purity. 

Direct experience of reality is essential. “Know thyself ’—from 
superíìcial, apparent, gross reality, to subtler realities, to the subtlest 
reality of mind and matter. Having experienced all these, one can then 
go íurther to experience the ultimate reality which is beyond mind and 
matter. 

Respiration is a proper point from which to begin this journey. 
Using a self-created, imaginary object of attention—a word or 
form—will lead only in the direction of greater imaginings, greater 
illusion; it will not help one to discover the subtler truths about 
oneselí. To penetrate to subtler truth, one must begin with truth. with 
an apparent, gross reality such as respiration. Further, if a word is 
used, or the form of a deity, then the technique becomes sectarian. A 
word or form will be identiíìed with one culture, one religion or 
another, and those of a different background may find it unacceptable. 
Misery is a universal malady. The remedy for this malady cannot be 
sectarian; it also must be universal. Awareness of respiration meets 
this requirement. Breath is common to all: observing it will be 
acceptable to all. Every step on the path must be totally free from 
sectarianism. 

Breath is a tool with which to explore the truth about oneselí. 
Actually, at the experiential level, you know very little about your 
body. You know only its external appearance, the parts and íunctions 
of it that you can consciously control. You know nothing of the 
internal organs which operate beyond your control, nothing of the 
cells of which the entire body is composed, and which are chan-ging 
every moment. Innumerable biochemical and electromagnetic 
reactions are occurring constantly throughout the body, but you have 
no knowledge of them. 

On this path, whatever is unknown about yourselí must become 
known to you. For this purpose respiration will help. It acts as a bridge 
from the known to the unknown, because respiration is one íunction 
of the body that can be either conscious or unconscious, intentional or 
automatic. One starts with conscious, intentional breathing, and 
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proceeds to awareness of natural, normal breath. And from there you 
will advance to still subtler truths about yourselí. Every step is a step 
with reality; eveĩ'y day you will penetrate íurther to discover subtler 
realities about yourselí, about your body and mind. 

Today you were asked to observe only the physical íunction of 
respiration, but at the same time, each one of you was observing the 
mind, because the nature of the breath is strongly connected to one’s 
mental State. As soon as any impurity, any deíilement arises in the 
mind, the breath becomes abnormal—one starts breathing a little 
rapidly, a little heavily. When the deíilement passes away, the breath 
again becomes soft. Thus breath can help to explore the reality not 
only of the body, but also of the mind. 

One reality of mind, which you began to experience today, is its 
habit of always wandering from one object to another. It does not 
want to stay on the breath, or on any single object of attention: instead 
it runs wild. 

And when it wanders, where does the mind go? By your practice, 
you have seen that it wanders either in the past or in the íuture. This is 
the habit pattern of the mind; it does not want to stay in the present 
moment. Actually, one has to live in the present. Whatever is past is 
gone beyond recall; whatever is íuture remains beyond one’s reach, 
until it becomes present. Remembering the past and giving thought to 
the íuture are important, but only to the extent that they help one to 
deal with the present. Yet because of its ingrained habit, the mind 
constantly tries to escape from present reality into a past or íuture that 
is unattainable, and thereíore this wild mind remains agitated, 
miserable. The technique that you are learning here is called the art of 
living, and life can really be lived only in the present. Thereíòre the 
flrst step is to learn how to live in the present moment, by keeping the 
mind on a present reality: the breath that is now entering or leaving 
the nostrils. This is a reality of this moment, although a superíicial 
one. When the mind wanders away, smilingly, without any tension, 
one accepts the fact that, because of its old habit pattern, it has 
wandered. As soon as one realizes that the mind has wandered, 
naturally, automatically, it will return to awareness of respiration. 

You easily recognised the tendency of the mind to roll in thoughts 
either of the past or of the íuture. Now of what type are these 
thoughts? Today you have seen for yourselves that at times thoughts 
arise without any sequence, any head or tail. Such mental behavior is 
commonly regarded as a sign of madness. Now, however, you have 
all discovered that you are equally mad, lost in ignorance, illusions, 
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delusions— moha. Even when there is a sequence to the thoughts, 
they have as their object something that is either pleasant or 
unpleasant. If it is pleasant, one starts reacting with liking, which 
develops into craving, clinging— rãga. If it is unpleasant, one starts 
reacting with disliking, which develops into aversion, hatred— dosa. 
The mind is constantly íilled with ignorance, craving, and aversion. 
All other impurities stem from these three basic ones, and every 
impurity makes one miserable. 

The goal of this technique is to puriíy the mind, to free it from 
misery by gradually eradicating the negativities within. It is an 
operation deep into one’s own unconscious, períormeđ in order to 
uncover and remove the complexes hidden there. Even the íirst step 
of the technique must puriíy the mind, and this is the case: by 
observing respiration, you have started not only to concentrate the 
mind, but also to puriíy it. Perhaps during today there were only a few 
moments when your mind was fully concentrated on your breathing, 
but every such moment is very powerful in changing the habit pattern 
of the mind. In that moment, you are aware of the present reality, the 
breath entering or leaving the nostrils, without any illusion. And you 
cannot crave for more breath, or feel aversion towards yourbreathing: 
you simply observe, without reacting to it. In such a moment, the 
mind is free from the three basic deíilements, that is, it is pure. This 
moment of purity at the conscious level has a strong impact on the old 
impurities accumulated in the unconscious. The contact of these 
positive and negative íorces produces an explosion. Some of the 
impurities hidden in the unconscious rise to the conscious level, and 
maniíest as various mental or physical discomíorts. 

When one íaces such a situation, there is the danger of becoming 
agitated, and multiplying the difficulties. However, it would be wise 
to understand that what seems to be a problem is actually a sign of 
success in the meditation, an indication that in fact the technique has 
started to work. The operation into the unconscious has begun, and 
some of the pus hidden there has started to come out of the wound. 
Although the process is unpleasant, this is the only way to get rid of 
the pus, to remove the impurities. If one continues working in the 
proper way, all these difficulties will gradually diminish. Tomon‘ow 
will be a little easier, next day more so. Little by little, all the problems 
will pass away, if you work. 

Nobody else can do the job for you; you have to work yourselí. 
You have to explore reality within yourselí. You have to liberate 
yourselí. 
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Some advice about hoxv to xvork: 

During meditation hours, always meditate indoors. If you try to 
meditate outside in direct contact with the light and wind, you will not 
be able to penetrate to the depths of your mind. During breaks you 
may go outside. 

You must remain within the limits of the course site. You are 
perfor-ming an operation on your mind; remain in the operating 
room. 

Resolve to remain for the entire period of the course, no matter 
what difficulties you may face. When problems arise during the 
operation, remember this strong determination. It can be harmíul to 
leave in the middle of a course. 

Similarly, make a strong determination to observe all the 
discipline and rules, of which the most important is the rule of silence. 
Also resolve to follow the timetable, and specially to be in the hall for 
the three one-hour sittings of group meditation each day. 

Avoid the danger of overeating, of allowing yourselí' to succumb 
to drowsiness, and of needless talking. 

Work exactly as you are asked to work. Without condemning it, 
leave aside for the course period anything that you may have read or 
learned elsewhere. Mixing techniques is very dangerous. If any point 
is not clear to you, come to the guide for clariíication. But give a fair 
trial to this technique; if you do so, you will get wonderful results. 

Make best use of the time, the opportunity, the technique, to 
liberate yourselves from the bondages of craving, aversion, delusion, 
and to enjoy real peace, real harmony, real happiness. 

Real happiness to you all. 

May all beings be happy! 



DAY TWO DISCOƯRSE 

Universal deỷinition of sin and piety—the Noble 
Eightỷold Path: sĩla and samãdhi 

The second day is over. Although it was slightly better than the first 
day, difficulties still remain. The mind is so restless, agitated, wild, 
like a wild bull or elephant which creates havoc when it enters a 
human dwelling-place. If a wise person tames and trains the wild 
animal, then all its strength, which has been used for destructive 
putposes, now begins to serve society in constructive ways. Similarly 
the mind, which is far more powerful and dangerous than a wild 
elephant, must be tamed and trained; then its enormous strength will 
start to serve you. But you must work very patiently, persistently, and 
continuously. Continuity of practice is the secret of success. 

You have to do the work; no-one else can do it for you. With all 
love and compassion an enlightened person shows the way to work, 
but he cannot carry anyone on his shoulders to the final goal. You 
must take steps yourselt', fight your own battle, work out your own 
salvation. Of course, once you start working, you receive the support 
of all the Dhamma íorces, but still you have to work yourselí. You 
have to walk the entire path yourselT 

Understand what is the path on which you have started walking. 
The Buddha described it in very simple terms: 

Abstain from all sinful, unwholesome actions, 
perform only pious wholesome ones, 
purify the mind; 

this is the teaching of enlightened ones. 

It is a universal path, acceptable to people of any background, race, or 
country. But the problem comes in deíining sin and piety. When the 
essence of Dhamma is lost, it becomes a sect, and then each sect gives 
a different deíinition of piety, such as having a particular external 
appearance, or períorming certain rituals, or holding certain belieís. 
All these are sectarian deíìnitions, acceptable to some and not to 
others. Dhamma, however, gives a universal deíinition of sin and 
piety. Any action that harms others, that disturbs their peace and 
harmony, is a sinful, unwholesome action. Any action that helps 
other, that contributes to their peace and harmony, is a pious, 
wholesome action. This is a deíinition in accordance not with any 
dogma, but rather with the law of nature. And according to the law of 
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nature, one cannot períorm an action that harms others without flrst 
generating a deíilement in the mind—anger, fear, hatred, etc.; and 
whenever one generates a mental deíilement, then one becomes 
miserable, one experiences the sufferings of hell within. Similarly, 
one cannot períorm an action that helps others without first 
generating love, compassion, good will; and as soon as one starts 
developing such pure mental qualities, one starts enjoying heavenly 
peace within. When you help others, simultaneously you help 
yourselí; when you harm others, simultaneously you harm yourselí. 
This is Dhamma, truth, law—the universal law of nature. 

The path of Dhamma is called the Noble Eightíold Path, noble in 
the sense that anyone who walks on it is bound to become a 
noble-hearted, saintly person. The path is divided into three sections: 
sĩỉa, samãdhi, and panỉĩã. sĩla is morality—abstaining from 
unwholesome deeds of body and speech. samãdhi is the wholesome 
action of developing mastery over one’s mind. Practising both is 
helpíul, but neithcr sĩla nor samãdhi can eradicate all the deíilements 
accumulated in the mind. For this purpose the third section of the path 
must be practised: pannã, the development of wisdom, of insight, 
which totally puriíies the mind. Within the division of sĩla are three 
parts of the Noble Path: 

1) Sammã-vãcã —right speech, purity of vocal action. To 
understand what is purity of speech, one must know what is impurity 
of speech. Speaking lies to deceive others, speaking harsh words that 
hurt others, backbiting and slanderous talk, babbling and purposeless 
chatter are all impurities of vocal action. When one abstains from 
these, what remains is right speech. 

2) Sammã-kammanta —right action, purity of physical action. On 
the path of Dhamma there is only one yardstick to measure the purity 
or impurity of an action, be it physical, vocal, or mental, and that is 
whether the action helps or harms others. Thus killing, stealing, 
committing rape or adultery, and becoming intoxicated so that one 
does not know what one is doing are all actions that harm others, and 
also harm oneselí. When one abstains from these impure physical 
actions, what remains is right action. 

3) Sammã-ãịĩva —right livelihood. Everyone must have some 
way to support himselí and those who are dependent on him, but if the 
means of support is harmíul to others, then it is not a right livelihood. 
Perhaps one may not oneselí' períòrm wrong actions by one’s 
livelihood, but encourages others to do so; if so one is not practising 
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right livelihood. For example, selling liquor, operating a gambling 
den, selling arms, selling living animals or animal flesh are none of 
them right livelihoods. Even in the highest proíession, if one’s 
motivation is only to exploit others, then one is not practicing right 
livelihood. If the motivation is to períòrm one’s part as a member of 
society, to contribute one’s own skills and efforts for the general 
good, in return for which one receives a just remuneration by which 
one maintains oneselí and one’s dependents, then such a person is 
practising right livelihood. 

A householder, a lay person, needs money to support himselt. The 
danger, however, is that earning money becomes a means to inũate 
the ego: one seeks to amass as much as possible for oneselí, and feels 
contempt for those who earn less. Such an attitude harms others and 
also harms oneselí, because the stronger the ego, the íurther one is 
from liberation. Thereíore one essential aspect of right livelihood is 
giving charity, sharing a portion of what one earns with others. Then 
one earns not only for one’s own beneíit but also for the beneíit of 
others. 

If Dhamma consisted merely of exhortations to abstain from 
actions that harm others, then it would have no effect. Intellectually 
one may understand the dangers of períorming unwholesome actions 
and the beneíits of períòrming wholesome ones, or one may accept 
the importance of sĩla out of devotion to those who preach it. Yet one 
continues to períorm wrong actions, because one has no control over 
the mind. Hence the second division of Dhamma, 
samãdhi —developing masteiy over one’s own mind. Within this 
division are another three parts of the Noble Eightíold Path: 

4) Sammã-vãyãma —right effort, right exercise. By your practice 
you have seen how weak and iníirni the mind is, always wavering 
from one object to another. Such a mind requires exercise to 
strengthen it. There are four exercises to strengthen the mind: 
removing from it any unwholesome qualities it may have, closing it to 
any unwholesome qualities it does not have, preserving and 
multiplying those wholesome qualities that are present in the mind, 
and opening it to any wholesome qualities that are missing. Indirectly, 
by the practice of awareness of respiration (Anapana) you have 
started períorming these exercises. 

5) Sammã-sati —right awareness, awareness of the reality of the 
present moment. Of the past there can only be memories; for the 
íuture there can only be aspirations, fears, imaginations. You have 
started practising sammã-sati by training yourselí' to remain aware of 
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whatever reality maniíests at the present moment, within the limited 
area of the nostrils. You must develop the ability to be aware of the 
entire reality, from the grossest to the subtlest level. To begin, you 
gave attention to the conscious, intentional breath, then the natural, 
soft breath. then the touch of the breath. Now you will take a still 
subtler object of attention: the natural, physical sensations within this 
limited area. You may feel the temperature of the breath, slightly cold 
as it enters, slightly warm as it leaves the body. Beyond that, there are 
innumerable sensations not related to brealh: heat, cold, itching, 
pulsing, vibrating, pressure, tension, pain, etc. You cannot choose 
what sensation to feel, because you cannot create sensations. Just 
observe; just remain aware. The name of the sensation is not 
important; what is important is to be aware of the reality of the 
sensation without reacting to it. 

The habit pattern of the mind, as you have seen, is to roll in the 
íiiture or in the past, generating craving or aversion. By practising 
right awareness you have started to break this habit. Not that aíter this 
course you will íorget the past entirely, and have no thought at all for 
the íuture. But in fact you used to waste your energy by rolling 
needlessly in the past or future, so much so that when you needed to 
remember or plan something, you could not do so. By developing 
sammã-sati, you will learn to fix your mind more íirmly in the present 
reality, and you will find that you can easily recall the past when 
needed, and make proper provisions for the future. You will be able to 
lead a happy, healthy life. 

6) Sammã-samãdhi —right concentration. Mere concentration is 
not the aim of this technique; the concentration you develop must 
have a base of purity. With a base of craving, aversion, or illusion one 
may concentrate the mind, but this is not sammã-samãdhi. One must 
be aware of the present reality within oneselí, without any craving or 
aversion. Sustaining this awareness continuously from moment to 
moment—this is sammã-samãdhi. 
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By following scrupulously the five precepts, you have started 
practising sĩla. By training your mind to remain íocused on one point, 
a real object of the present moment, without craving or aversion, you 
have started developing samãdhi. Now keep working diligently to 
sharpen your mind, so that when you start to practise parĩnã you will 
be able to penetrate to the depths of the unconscious, to eradicate all 
the impurities hidden there, and to enjoy real happiness—the 
happiness of liberation. 

Real happiness to you all. 

May aỉỉ beings be happy! 



DAY THREE DISCOƯRSE 


The Nohle Eightỷold Path: pannã—received wisdom, 
intellectual wisdom, experiential wisdom—the 
kalãpã—the four elements—the three characteristics: 
impermanence, the illusory nature of the ego, 
suỊỊering—penetrating through apparent realitỵ 

The third day is over. Tomorrow aítemoon you will enter the field of 
pannã, wisdom, the third division of the Noble Eightíold Path. 
Without wisdom, the path remains incomplete. 

One begins the path by practising sĩla, that is, by abstaining from 
causing harm to others; but although one may not harm others, still 
one harms oneselí by generating deíilements in the mind. Thereíore 
one undertakes the training of samãdhi, learning to control the mind, 
to suppress the deíilements that have arisen. However, suppressing 
deíilements does not eliminate them. They remain in the unconscious 
and multiply there, continuing to cause harm to oneselí. Thereíore the 
third step of Dhamma, pannã: neither giving a free licence to the 
deíìlements nor suppressing them, but instead allowing them to arise 
and be eradicated. When the deíilements are eradicated, the mind is 
freed from impurities. And when the mind has been puriíìed. then 
without any effort one abstains from actions that harm others since by 
nature a pure mind is full of goodwill and compassion for others. 
Similarly, without any effort one abstains from actions that harm 
oneselí'. One lives a happy, healthy life. Thus each step of the path 
must lead to the next. sĩla leads to the development of samãdhi, right 
concentration; samãdhi leads to the developments oĩpannã, wisdom 
which puriíies the mind; pcirĩnã leads to nibbãna, liberation from all 
impurities, full enlightenment. 

Within the division of fall two more parts of the Noble Eightíold 
Path: 

7) Sammã-sankappa —right thoughts. It is not necessary that the 
entire thought process be stopped beíòre one can begin to develop 
wisdom. Thoughts remain, but the pattern of thinking changes. The 
deíìlements at the suiíace level of the mind start to pass away because 
of the practice of awareness of respiration. Instead of thoughts of 
craving, aversion, and delusion, one begins to have healthy thoughts, 
thoughts about Dhamma, the way to liberate oneselí. 
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8) Sammã-ditthi —right understanding. This is real pannã, 
understanding reality as it is, not just as it appears to be. 

There are three stages in the development of pannã, of wisdom. 
The first is suta-mayãpannã, wisdom acquired by hearing or reading 
the words of another. This received wisdom is very hclpíul in order to 
set one in the proper direction. However, by itselí it cannot liberate, 
because in fact it is only a borrowed wisdom. One accepts it as true 
perhaps out of blind faith, or perhaps out of aversion, in the fear that 
disbelieving will lead one to hell. or perhaps out of craving, in the 
hope that believing will lead one to heaven. But in any case, it is not 
one’s own wisdom. 

The ílinction of received wisdom should be to lead to the next 
stage: cintã-mayãpannã, intellectual understanding. Rationally one 
examines what one has heard or read, to see whether it is logical, 
practical, beneíicial; if so, then one accepts it. This rational 
understanding is also important, but it can be very dangerous if it is 
regarded as an end in itselí. Someone develops his intellectual 
knowledge, and decides that thereíore he is a very wise person. All 
that he learns serves only to inílate his ego; he is far away from 
liberation. 

The proper íunction of intellectual understanding is to lead to the 
next stage; bhãvanã-mayã pannã, the wisdom that develops within 
oneselí, at the experiential level. This is real wisdom. Received 
wisdom and intellectual understanding are very useíul if they give 
one inspiration and guidance to take the next step. However, it is only 
experiential wisdom that can liberate, because this is one’s own 
wisdom, based on one’s own experience. 

An example of the three types of wisdom: a doctor gives a 
prescription for medicine to a sick man. The man goes home, and out 
of great faith in his doctor, he recites the prescription every day; this is 
suta-mayã paỉinã. Not satisíied with that. the man returns to the 
doctor, and demands and receives an explanation of the prescription, 
why it is necessary and how it will work; this is cintã-mayã pannã. 
Finally the man takes the medicine; only then is his disease 
eradicated. The beneíit comes only from the third step, the 
bhãvanã-mayã pannã. 

You have come to this course to take the medicine yourselí, to 
develop your own wisdom. To do so, you must understand truth at the 
experiential level. So much coníusion exists because the way things 
appear to be is totally different from their real nature. To remove this 
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coníusion, you must develop experiential wisdom. And outside of the 
framework of the body, truth cannot be experienced; it can only be 
intellectualized. Thereíore you must develop the ability to experience 
truth within yourselí, from the grossest to the subtlest levels, in order 
to emerge from all illusions, all bondages. 

Everyone knows that the entire universe is constantly changing, 
but mere intellectual understanding of this reality will not help; one 
must experience it within oneselí. Perhaps a traumatic event, such as 
the death of someone near or dear, íorces one to face the hard fact of 
impermanence, and one starts to develop wisdom, to see the íutility of 
striving after worldly goods and quaưelling with others. But soon the 
old habit of egotism reasserts itselí, and the wisdom fades, because it 
was not based on direct, personal experience. One has not 
experienced the reality of impermanence within oneselí. 

Everything is ephemeral, arising and passing away every 
moment— anicca; but the rapidity and continuity of the process create 
the illusion of permanence. The flame of a candle and the light of an 
electric lamp are both changing constantly. If by one’s senses one can 
detect the process of change, as is possible in the case of the candle 
ílame, then one can emerge from the illusion. But when, as in the case 
of the electric light, the change is so rapid and continuous that one’s 
senses cannot detect it, then the illusion is far more difficult to break. 
One may be able to detect the constant change in a flowing river, but 
how is one to understand that the man who bathes in that river is also 
changing every moment? 

The only way to break the illusion is to learn to explore within 
oneselí, and to experience the reality of one’s own physical and 
mental structure. This is what Siddhattha Gotama did to become a 
Buddha. Leaving aside all preconceptions, he examined himselt' to 
discover the true nature of the physical and mental structure. Starting 
from the level of superíicial, apparent reality, he penetrated to the 
subtlest level, and he found that the entire physical structure, the 
entire material world, is composed of subatomic particles, called in 
Pãli aptha kalãpã. And he discovered that each such particle consists 
of the four elements—earth, water, fire, air—and their subsidiary 
characteristics. These particles, he found, are the basic building 
blocks of matter, and they are themselves constantly arising and 
passing away, with great rapidity—trillions of times within a second. 
In reality there is no solidity in the material world; it is nothing but 
combustion and vibrations. Modern scientists have conílrmed the 
íindings of the Buddha, and have proved by experiment that the entire 
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material universe is composed of subatomic particles which rapidly 
arise and pass away. However, these scientists have not become 
liberated from all misery, because their wisdom is only intellectual. 
Unlike the Buddha, they have not experienced truth directly, within 
themselves. When one experiences personally the reality of one’s 
own impermanence, only then does one start to come out of misery. 

As the understanding of anicca develops within oneselí, another 
aspect ofwisdomarises: anattã, no ‘I’, no ‘mine’. Within thephysical 
and mental structure, there is nothing that lasts more than a moment, 
nothing that one can identiíy as an unchanging self or soul. If 
something is indeed ‘mine’, then one must be able to possess it, to 
control it, but in fact one has no mastery even over one’s body: it 
keeps changing, decaying, regardless of one’s wishes. 

Then the third aspect of wisdom develops: dukkha, suffering. If 
one tries to possess and hold on to something that is changing beyond 
one’s control, then one is bound to create misery for oneselí'. 
Commonly, one identiíies suffering with unpleasant sensory 
experiences, but pleasant ones can equally be causes of misery, if one 
develops attachment to them, because they are equally impermanent. 
Attachment to what is ephemeral is certain to result in suffering. 

When the understanding of anicca, anattã, and dukkha is strong, 
this wisdom will maniíest in one’s daily life. Just as one has learned to 
penetrate beyond the apparent reality within, so in external 
circumstances one will be able to see the apparent truth, and also the 
ultimate truth. One comes out of illusions and lives a happy, healthy 
life. 

Many illusions are created by apparent, Consolidated, integrated 
reality—for example, the illusion of physical beauty. The body 
appears beautiíul only when it is integrated. Any part of it, seen 
separately, is without attraction, without beauty— asubha. Physical 
beauty is superíicial, apparent reality, not ultimate truth. 

However, understanding the illusory nature of physical beauty 
will not lead to hatred of others. As wisdom arises, naturally the mind 
becomes balanced, detached, pure, full of good will towards all. 
Having experienced reality within oneselí, one can come out of 
illusions, cravings, and aversions, and can live peaceíully and 
happily. 

Tomoffow aíternoon, you will take your first steps in the field of 
pannã when you start to practise Vipassana. Do not expect that as 
soon as you begin you will see all the subatomic particles arising and 
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passing away throughout the body. No, one begins with gross, 
apparent truth, and by remaining equanimous, gradually one 
penetrates to subtler truths, to the ultimate truths of mind, of matter, of 
the mental íactors and íinally to the ultimate truth which is beyond 
mind and matter. 

To attain this goal, you must work yourselí. Thereíore keep your 
sĩla strong, because this is the base of your meditation, and keep 
practicing Anapana until 3 p.m. tornoĩTovv; keep observing reality 
within the area of the nostrils. Keep sharpening your mind so that 
when you start Vipassana tomorrow, you can penetrate to the deeper 
levels and eradicate the impurities hidden there. Work patiently, 
persistently, continuously, for your own good, your own liberation. 

May all of you be successíul in taking the first steps on the path of 
liberation. 

May all beings be happy! 



DAY FOƯR DISCOƯRSE 


Questions on how to practise Vipassana—the law of 
kamma—importance of mental action—four aggregates 
of the mind: consciousness, perception, sensation, 
reaction—remaining aware and equanimous is the way 
to emerge Ịrom suffering 

The ĩourth day is a very important day. You have started taking dips 
in the Ganges of Dhamma within, exploring the truth about yourselí 
at the level of bodily sensations. In the past, because of ignorance, 
these sensations were causes for the multiplication of your misery, but 
they can also be tools to eradicate misery. You have taken a íirst step 
on the path to liberation by learning to observe bodily sensations and 
to remain equanimous. 

Some questions about the technique which are írequently asked: 

Why move the attention through the body in order, and why in this 
order? Any order may be followed, but an order is necessary. 
Otherwise there is the danger of neglecting some parts of the body, 
and those parts will remain blind, blank. Sensations exist throughout 
the body, and in this technique, it is very important to develop the 
ability to experience them everywhere. For this purpose moving in 
order is very helptul. 

If in a part of the body there is no sensation, you may keep your 
attention there for a minute. In reality there is sensation there, as in 
every particle of the body, but it is of such a subtle nature that your 
mind is not aware of it consciously, and thereíore this area seems 
blind. Stay for a minute, observing calmly, quietly and equanimously. 
Don’t develop craving for a sensation, or aversion towards the 
blindness. If you do so, you have lost the balance of your mind, and an 
unbalanced mind is very dull; it certainly cannot experience the more 
subtle sensations. But if the mind remains balanced, it becomes 
sharper and more sensitive, capable of detecting subtle sensations. 
Observe the area equanimously for about a minute, not more. If 
within a minute no sensation appears, then smilingly mo ve íurther. 
Next round, again stay for a minute; sooner or later you will begin to 
experience sensations there and throughout the body. If you have 
stayed for a minute and still cannot feel a sensation, then try to feel the 
touch of your clothing if it is a covered area, or the touch of the 
atmosphere if it is uncovered. Begin with these superíicial sensations, 
and gradually you will start to feel other ones as well. 
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If the attention is fixed in one part of the body and a sensation 
starts in another, should one jump back or forward to observe this 
other sensation? No; continue moving in order. Don’t try to stop the 
sensations in other parts of the body—you cannot do so—but don’t 
give them any importance. Observe each sensation only when you 
come to it, moving in order. Otherwise you will jump from one place 
to another, missing many parts of the body, obser-ving only gross 
sensations. You have to train yourselí' to observe all the different 
sensations in every part of the body, gross or subtle, pleasant or 
unpleasant, distinct or íeeble. Thereíore never allow the attention to 
jump from place to place. 

How much time should one take topass the attention from head to 
feet? This will vary according to the situation one faces. The 
instruction is to fix your attention in a certain area, and as soon as you 
feel a sensation, to move ahead. If the mind is Sharp enough, it will be 
aware of sensation as soon as it comes to an area, and you can move 
ahead at once. If this situation occurs throughout the body, it may be 
possible to move from head to feet in about ten minutes, but it is not 
advisable to move more quickly at this stage. If the mind is dull. 
however, there may be many areas in which it is necessary to wait for 
up to a minute for a sensation to appear. In that case, it may take thirty 
minutes or an hour to move from head to feet. The time needed to 
make a round is not important. Just keep working patiently, 
persistently; you will certainly be successíul. 

How big should the area be in xvhich tofix the attention? Take a 
section of the body about two or three inches wide; then mo ve ahead 
another two or three inches, and so on. If the mind is dull, take larger 
areas, for example, the entire face, or the entire right upper arm; then 
gradually try to reduce the area of attention. Eventually you will be 
able to feel sensations in every particle of the body, but for now, an 
area of two or three inches is good enough. 

Shouỉd one/eel sensations only on the surfa.ce ofthe body or also 
in the interior? Sometimes a meditator íeels sensations inside as soon 
as he starts Vipassana; sometimes at first he feels sensations only on 
the suríace. Either way is períectly all right. If sensations appear only 
on the suiíace, observe them repeatedly until you feel sensation on 
every part of the suiTace of the body. Having experienced sensations 
everywhere on the suríace, you will later start penetrating into the 
interior. Gradually the mind will develop the ability to feel sensations 
everywhere, both outside and inside, in every part of the physical 
structure. But to begin, supeiíicial sensations are good enough. 
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The palh leads through the entire sensory field, to the ultimate 
reality which is beyond sensory experience. If you keep puriíying 
your mind with the help of sensations, then certainly you will reach 
the ultimate stage. 

When one is ignorant, sensations are a means to multiply one’s 
misery, because one reacts to them with craving or aversion. The 
problem actually arises, the tension originates, at the level of bodily 
sensations; thereíore this is the level at which one must work to solve 
the problem, to change the habit pattern of the mind. One must learn 
to be aware of all the different sensations without reacting to them, 
accepting their changing, impersonal nature. By doing so, one comes 
out of the habit of blind reaction, one liberates oneselí from misery. 

What is a sensation ? Anything that one íeels at the physical level 
is a sensation—any natural, normal, ordinary bodily sensation, 
whether pleasant or unpleasant, whether gross or subtle, whether 
intense or íeeble. Never ignore a sensation on the grounds that it is 
caused by atmospheric conditions, or by sitting for long hours, or by 
an old disease. Whatever the reason, the fact is that you feel a 
sensation. Previously you tried to push out the unpleasant sensations, 
to pull in the pleasant ones. Now you simply observe objectively, 
without identiíying with the sensations. 

It is a choiceless observation. Never try to select sensations; 
instead, accept whatever arises naturally. If you start looking for 
something in particular, something extraordinary, you will create 
difficulties for yourselí. and will not be able to progress on the path. 
The technique is not to experience something special, but rather to 
remain equanimous in the face of any sensation. In the past you had 
similar sensations in your body, but you were not aware of them 
consciously, and you reacted to them. Now you are learning to be 
aware and not to react, to feel whatever is happening at the physical 
level and to maintain equanimity. 

If you work in this way, gradually the entire law of nature will 
become clear to you. This is what Dhamma means: nature, law, truth. 
To understand truth at the experiential level, one must investigate it 
within the framework of the body. This is what Siddhattha Gotama 
did to become a Buddha, and it became clear to him, and will become 
clear to anyone who works as he did, that throughout the universe, 
within the body as well as outside it, everything keeps changing. 
Nothing is a final product; everything is involved in the process of 
becoming— bhava. And another reality will become clear: nothing 
happens accidentally. Every change has a cause which produces an 
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effect, and that effect in turn becomes the cause for a íurther change, 
making an endless Chain of cause and effect. And still another law 
will become clear: as the cause is, so the effect will be; as the seed is, 
so the íruit will be. 

On the same soil one sows two seeds, one of sugarcane, the other 
of ne em —a very bitter tropical tree. From the seed of sugarcane 
develops a plant that is sweet in every fibre, from the seed of neem, a 
plant that is bitter in every íìbre. One may ask why nature is kind to 
one plant and cruel to the other. In fact nature is neither kind nor cruel; 
it works according to set rules. Nature merely helps the quality of 
each seed to maniỷest. If one sows seeds of sweetness, the harvest will 
be sweetness. If one sows seeds of bitterness, the harvest will be 
bitterness. As the seed is, so the fruit will be; as the action is, so the 
result will be. 

The problem is that one is very alert at harvest time, wanting to 
receive sweet fruit, but during the sowing season one is very heedless, 
and plants seeds of bitterness. If one wants sweet fruit. one should 
plant the proper type of seeds. Praying or hoping for a miracle is 
merely self-deception; one must understand and live according to the 
law of nature. One must be careíul about one’s actions, because these 
are the seeds in accordance with the quality of which one will receive 
sweetness or bitterness. 

There are three types of action: physical, vocal and mental. One 
who learns to observe oneselí' quickly realizes that mental action is 
the most important, because this is the seed, the action that will give 
results. Vocal and physical actions are merely projections of the 
mental action, yardsticks to measure its intensity. They originate as 
mental action, and this mental action subsequently maniíests at the 
vocal or physical level. Hence the Buddha declared: 

Mind precedes all phenomena, 

mind matters most, everything is mind-made. 

If with an impure mind 

you speak or act, 

then suffering follows you 

as the cartvvheel follows the foot of the draft animal. 

If with a pure mind 
you speak or act, 
then happiness follows you 
as a shadow that never departs. 
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If this is the case, then one must know what is the mind and how it 
works. You have started investigating this phenomenon by your 
practice. As you proceed, it will become clear that there are four 
major segments or aggregates of the mind. 

The first segment is called vin nã na. which may be translated as 
consciousness. The sense organs are 1 itcless unless consciousness 
comes into contact with them. For example, if one is engrossed in a 
Vision, a sound may come and one will not hear it, because all one’s 
consciousness is with the eyes. The íunction of this part of the mind is 
to cognize, simply to know, without differentiating. A sound comes 
into contact with the ear, and the vinnãna notes only the fact that a 
sound has come. 

Then the next part of the mind starts working: sarĩrĩã. perception. 
A sound has come, and from one’s past experience and memories, one 
recognizes it: a sound...words...words of praise...good; or else, a 
sound...words...words of abuse...bad. One gives an evaluation of 
good or bad, according to one’s past experience. 

At once the third part of the mind starts working: vedanã, 
sensation. As soon as a sound comes. there is a sensation on the body, 
but when the perception recognizes it and gives it a valuation, the 
sensation becomes pleasant or unpleasant, in accordance with that 
valuation. For example: a sound has come...words...words of 
praise...good—and one íeels a pleasant sensation throughout the 
body. Or else; a sound has come...words...words of abuse...bad—and 
one feels an unpleasant sensation throughout the body. Sensations 
arise on the body, and are felt by the mind; this is the íunction called 
vedanã. 

Then the íòurth part of the mind starts working: sankhãra, 
reaction. A sound has come...words...words of praise... 
good...pleasant sensation—and one starts liking it: “This praise is 
wonderful! I want more!” Or else: a sound has come... words...words 
of abuse...bad...unpleasant sensation—and one starts disliking it: “ I 
can’t bear this abuse, stop it !” At each of the sense doors, the same 
process occurs; eyes, ears, nose, tongue, body. Similarly, when a 
thought or imagination comes into contact with the mind, in the same 
way a sensation arises on the body, pleasant or unpleasant, and one 
starts reacting with liking or disliking. This momentary liking 
develops into great craving; this disliking develops into great 
aversion. One starts tying knots inside. 

FIere is the real seed that gives fruit. the action that will have 
results: the saúkhãra, the mental reaction. Every moment one keeps 
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sowing this seed, keeps reacting with liking or disliking, craving or 
aversion, and by doing so makes onesclt’ miserable. 

There are reactions that make a very light impression, and are 
eradicated almost immediately, those that make a slightly deeper 
impression and are eradicated after a little time, and those that make a 
very deep impression, and take a very long time to be eradicated. At 
the end of a day, if one tries to remember all the sankhãrã that one has 
generated, one will be able to recall only the one or two that made the 
deepest impression during that day. In the same way, at the end of a 
month or of a year, one will be able to recall only the one or two 
sankhãrã that made the deepest impression during that time. And like 
it or not, at the end of life, whatever sankhãm has made the strongest 
impression is bound to come up in the mind; and the next life will 
begin with a mind of the same nature, having the same qualities of 
sweetness or bitterness. We create our own íuture, by our actions. 

Vipassana teaches the art of dying: how to die peaceíully, 
harmoniously. And one learns the art of dying by learning the art of 
living: how to become master of the present moment, how not to 
generate a sankhãra at this moment, how to live a happy life here and 
now. If the present is good, one need not worry about the íuture, 
which is merely a product of the present, and thereíore bound to be 
good. 

There are two aspects of the technique: 

The first is breaking the barrier between the conscious and 
unconscious levels of the mind. Usually the conscious mind knows 
nothing of what is being experienced by the unconscious. Hidden by 
this ignorance, reactions keep occurring at the unconscious level; by 
the time they reach the conscious level, they have become so intense 
that they easily overpower the mind. By this technique, the entire 
mass of the mind becomes conscious, aware; the ignorance is 
removed. 

The second aspect of the technique is equanimity. One is aware of 
all that one experiences, of every sensation, but does not react, does 
not tie new knots of craving or aversion, does not create misery for 
oneselí'. 

To begin, while you sít for meditation, most of the time you will 
react to the sensations, but a few moments will come when you 
remain equanimous, despite severe pain. Such moments are very 
powerful in changing the habit pattern of the mind. Gradually you 
will reach the stage in which you can smile at any sensation, knowing 
it is anicca , bound to pass away. 
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To achieve this stage, you have to work yourselí; no-one else can 
work for you. It is good that you have taken the first step on the path; 
now keep walking, step by step, towards your own liberation. 

May all of you enjoy real happiness. 

May all beings be happy! 



DAY FIVE DISCOƯRSE 


The ĩour Nohle Truths: suffering, the cause of suffering, 
the eradication of suffering, the way to eradicate 
suffering—the chain of conditioned arising 

Five days are over; you have five more left to work. Make best use of 
the remaining days by working hard, with proper understanding of the 
technique. 

From observing respiration within a limited area, you have 
proceeded to observing sensations throughout the body. When one 
begins this practice it is very likely that one will first encounter gross, 
solidiíied, intcnsifieđ, unpleasant sensations such as pain, pressure, 
etc. You had encountered such experiences in the past, but the habit 
pattern of your mind was to react to sensations, to roll in pleasure and 
reel in pain, remaining always agitated. Now you are learning how to 
observe without reacting, to examine the sensations objectively, 
without identiíying with them. 

Pain exists, misery exists. Crying will not free anyone of misery. 
FIow is one to come out of it? FIow is one to live with it? 

A doctor treating a sick person must know what the sickness is, 
and what the íundamental cause of the sickness is. If there is a cause, 
then there must be a way out, by removing the cause. Once the cause 
is removed, the sickness will automatically be removed. Thereíore 
steps must be taken to eradicate the cause. 

First one must accept the fact of suffering. Everywhere suffering 
exists; this is a universal truth. But it becomes a noble truth when one 
starts observing it without reacting, because anyone who does so is 
bound to become a noble, saintly person. 

When one starts observing the First Noble Truth, the truth of 
suffering, then very quickly the cause of suffering becomes clear, and 
one starts observing it also; this is the Second Noble Truth. If the 
cause is eradicated, then suffering is eradicated; this is the Third 
Noble Truth—the eradication of suffering. To achieve its eradication 
one must take steps; this is the Fourth Noble Truth—the way to end 
suffering by eradicating its cause. 

One begins by learning to observe without reacting. Examine the 
pain that you experience objectively, as if it is someone else’s pain. 
Inspect it like a scientist who observes an experiment in his 
laboratory. When you fail, try again. Keep trying, and you will find 
that gradually you are Corning out of suffering. 
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Every living being suffers. Life starts with crying; birth is a great 
suffering. And anyone who has been born is bound to encounter the 
sufferings of sickness and old age. But no matter how miserable one’s 
life may be, nobody wants to die, because death is a great suffering. 

Throughout life, one encounters things that one does not like, and 
is separated from things that one likes. Unwanted things happen, 
wanted things do not happen, and one íeels miserable. 

Simply understanding this reality at the intellectual level will not 
liberate anyone. It can only give inspiration to look within oneselí, in 
order to experience truth and to find the way out of misery. This is 
what Siddhattha Gotama did to become a Buddha: he started 
observing reality within the framework of his body like a research 
scientist, moving from gross, apparent truth to subtler truth, to the 
subtlest truth. He íound that whenever one develops craving, whether 
to keep a pleasant sensation or to get rid of an unpleasant one, and that 
craving is not fulfilled, then one starts suffering. And going íurther, at 
the subtlest level. he íound that when seen with a fully collected mind, 
it is clear that attachment to the five aggregates is suffering. 
Intellectually one may understand that the material aggregate, the 
body, is not ‘I’, not ‘mine’, but merely an impersonal, changing 
phenomenon which is beyond one’s control; actually, however, one 
identiíies with the body, and develops tremendous attachment to it. 
Similarly one develops attachment to the four mental aggregates of 
consciousness, perception, sensation, reaction, and clings to them as 
‘I, mine’ despite their constantly changing nature. For conventional 
puiposes one must use the words ‘I’ and ‘mine’, but when one 
develops attachment to the five aggregates, one creates suffering for 
oneselí. Wherever there is attachment, there is bound to be misery, 
and the greater the attachment, the greater the misery. 

There are four types of attachment that one keeps developing in 
life. The first is attachment to one’s desires, to the habit of craving. 
Whenever craving arises in the mind, it is accompanied by a physical 
sensation. Although at a deep level a storm of agitation has begun, at a 
superíicial level one likes the sensation and wishes it to continue. This 
can be compared with scratching a sore: doing so will only aggravate 
it, and yet one enjoys the sensation of scratching. In the same way, as 
soon as a desire is íulíilled, the sensation that accompanied the desire 
is also gone, and so one generates a íresh desire in order that the 
sensation may continue. One becomes addicted to craving and 
multiplies one’s misery. 
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Another attachment is the clinging to ‘I, mine’, without knowing 
what this ‘I’ really is. One cannot bear any criticism of one’s ‘I’ or any 
harm to it. And the attachment spreads to include whatever belongs to 
‘I’, whatever is ‘mine’. This attachment would not bring misery if 
whatever is ‘mine’ could continue eternally, and the ‘I’ also could 
remain to enjoy it eternally, but the law of nature is that sooner or later 
one or the other must pass away. Attachment to what is impermanent 
is bound to bring misery. 

Similarly, one develops attachment to one’s views and belieís, and 
cannot bear any criticism of them, or even accept that others may have 
differing views. One does not understand that everyone wears 
coloured glasses, a different colour for each person. By removing the 
glasses, one can see reality as it is, untinted, but instead one remains 
attached to the colour of one’s glasses, to one’s own preconceptions 
and belieís. 

Yet another attachment is the clinging to one’s rites, rituals, and 
religious practices. One fails to understand that these are all merely 
outward shows, that they do not contain the essence of truth. If 
someone is shown the way to experience truth directly within himselí' 
but continues to cling to empty external forms, this attachment 
produces a tug-of-war in such a person, resulting in misery. 

All the sufferings of life, if examined closely, will be seen to arise 
from one or another of these four attachments. In his search for truth, 
this is what Siddhattha Gotama íound. Yet he continued investigating 
within himselí to discover the deepest cause of suffering, to 
understand how the entire phenomenon works, to trace it to its source. 

Obviously the sufferings of life—disease, old age, death, physical 
and mental pain—are inevitable consequences of being born. Then 
what is the reason for birth? Of course the immediate cause is the 
physical Union of parents, but in a broader perspective, birth occurs 
because of the endless process of becoming in which the entire 
universe is involved. Even at the time of death the process does not 
stop: the body continues decaying, disintegrating, while the 
consciousness becomes connected with another material structure, 
and continues flowing, becoming. And why this process of 
becoming? It was clear to him that the cause is the attachment that one 
develops. Out of attachment one generates strong reactions, 
sankhãrã, which make a deep impression on the mind. At the end of 
life, one of these will arise in the mind and will give a push to the flow 
of consciousness to continue. 
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Now what is the cause of this attachment? He found that it arises 
because of the momentary reactions of liking and disliking. Liking 
develops into great craving; disliking into great aversion, the mirror 
image of craving, and both turn into attachment. And why these 
momentary reactions of liking and disliking? Anyone who observes 
himselí will find that they occur because of bodily sensations. 
Whenever a pleasant sensation arises, one likes it and wants to retain 
and multiply it. Whenever an unpleasant sensation arises, one dislikes 
it and wants to get rid of it. Then why these sensations? Clearly they 
occur because of the contact between any of the senses and an object 
of that particular sense: contact of the eye with a Vision, of the ear with 
a sound, of the nose with an odour, of the tongue with a taste, of the 
body with something tangible, of the mind with a thought or an 
imagination. As soon as there is a contact, a sensation is bound to 
arise, pleasant, unpleasant, or neutral. 

And what is the reason for contact? Obviously, the entire universe 
is full of sense objects. So long as the six senses—the five physical 
ones, together wilh the mind—are íunctioning, they are bound to 
encounter their respective objects. And why do these sense organs 
exist? It is clear that they are inseparable parts of the flow of mind and 
matter; they arise as soon as life begins. And why does the life flow, 
the flow of mind and matter, occur? Because of the ílow of 
consciousness, from moment to moment, from one life to the next. 
And why this flow of consciousness? He found that it arises because 
of the sankhãrã, the mental reactions. Every reaction gives a push to 
the flow of consciousness; the flow continues because of the impetus 
given to it by reactions. And why do reactions occur? He saw that they 
arise because of ignorance. One does not know what one is doing, 
does not know how one is reacting, and thereíore one keeps 
generating sankhãrã. So long as there is ignorance, suffering will 
remain. 

The source of the process of suffering, the deepest cause, is 
ignorance. From ignorance starts the Chain of events by which one 
generates mountains of miseiy for oneselí. If ignorance can be 
eradicated, suffering will be eradicated. 

How can one accomplish this? How can one break the Chain? The 
ílow of life, of mind and matter. has already begun. Committing 
suicide will not solve the problem; it will only create fresh misery. 
Nor can one destroy the senses without destroying oneselí'. So long as 
the senses exist, contact is bound to occur with their respective 
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objects, and whenever there is a contact, a sensation is bound to arise 
within the body. 

Now here, at the link of sensation, one can break the Chain. 
Previously, every sensation gave rise to a reaction of liking or 
disliking, which developed into great craving or aversion, great 
misery. But now, instead of reacting to sensation, you are learning 
just to observe equanimously, understanding, “This will also 
change.” In this way sensation gives rise only to wisdom, to the 
understanding of anicca. One stops the turning of the wheel of 
suffering and starts rotating it in the opposite direction, towards 
liberation. 

Any moment in which one does not generate a new sankhãra, one 
of the old ones will arise on the suríace of the mind, and along with it a 
sensation will start within the body. If one remains equanimous, it 
passes away and another old reaction arises in its place. One 
continues to remain equanimous to physical sensations and the old 
sankhãrã continue to arise and pass away, one aíter another. If out of 
ignorance one reacts to sensations, then one multiplies the sankhãrã, 
multiplies one’s misery. But if one develops wisdom and does not 
react to sensations, then one aíter another the sankhãrã are eradicated, 
misery is eradicated. 

The entire path is a way to come out of misery. By practising, you 
will find that you stop tying new knots, and that the old ones are 
automatically untied. Gradually you will progress towards a stage in 
which all sankhãrã leading to new birth. and thereíore to new 
suffering, have been eradicated: the stage of total liberation, full 
enlightenment. 

To start the work, it is not necessary that one should first believe in 
past lives and íuture lives. In practising Vipassana, the present is most 
important. Here in the present life, one keeps generating sankhãrã, 
keeps making oneselí miserable. Here and now one must break this 
habit and start Corning out of misery. If you practice, certainly a day 
will come when you will be able to say that you have eradicated all the 
old sankhãrã, have stopped generating any new ones, and so have 
íreed yourselí from all suffering. 

To achieve this goal, you have to work yourselí'. Thereíòre work 
hard during the remaining five days, to come out of your misery, and 
to enjoy the happiness of liberation. 

May all of you enjoy real happiness. 

May all beings be happy! 
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Importance of developing awareness and equanimity 
towards sensations—the four elements and their relation 
to sensations—the four causes of the arising of 
matter—the five hindrances: craving, aversion, mental 
andphysical sluggishness, agitation, douht 

Six days are over; you have four more left to work. In four days you 
can eradicate some of the mental deíilements, and grasp the technique 
in order to make use of it throughout your life. If you work with 
proper understanding and learn how to apply the technique in daily 
life, then certainly it will be very beneíicial for you. Thereíòre 
understand the technique properly. 

This is not a path of pessimism. Dhamma teaches us to accept the 
bitter truth of suffering, but it also shows the way out of suffering. For 
this reason it is a path of optimism, combined with realism, and also 
‘workism’— each person has to work to liberate himselí or herselí. 
In a few words, the entire path was explained: 

“Alt sankhãrã are impermanent” 

When one perceives this with true insight, 
then one becomes detached from suffering; 
this is the path of puriíication. 

Here the word sankhãrã means not only mental reactions, but also the 
results of these reactions. Every mental reaction is a seed which gives 
a fruit, and everything that one experiences in life is a fruit, a result of 
one’s own actions, that is, one’s sankhãrã, past or present. Hence the 
meaning is, “Everything that arises, that becomes composed, will 
pass away, will disintegrate”. Merely accepting this reality 
emotionally, or out of devotion, or intellectually, will not puriíy the 
mind. It must be accepted at the actual level, by experiencing the 
process of arising and passing away within oneselí. If one experiences 
impermanence directly by observing one’s own physical sensations, 
then the understanding that develops is real wisdom, one’s own 
wisdom. And with this wisdom one becomes íreed from misery. Even 
if pain remains, one no longer suffers from it. Instead one can smile at 
it, because one can observe it. 

The old mental habit is to seek to push away painíul sensations 
and to pull in pleasurable ones. So long as one is involved in the game 
of pain-and-pleasure, push-and-pull, the mind remains agitated, and 
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one’s misery increases. But once one learns to observe objectively 
without identiíying with the sensations, then the process of 
puriíication starts, and the old habit of blind reaction and of 
multiplying one’s misery is gradually weakened and broken. One 
must learn how to just observe. 

This does not mean that by practising Vipassana one becomes a 
‘vegetable’, passively allowing others to do one harm. Rather, one 
learns how to act instead of to react. Previously one lived a life of 
reaction, and reaction is always negative. Now you are learning how 
to live properly, to live a healthy life of real action. Whenever a 
diffícult situation arises in life, one who has learned to observe 
sensations will not fall into blind reaction. Instead he will wait a few 
moments, remaining aware of sensations and also equanimous, and 
then will make a decision and choose a course of action. Such an 
action is certain to be positive, because it proceeds from a balanced 
mind; it will be a Creative action, helpíul to oneselí and others. 

Gradually, as one learns to observe the phenomenon of mind and 
matter within, one comes out of reactions, because one comes out of 
ignorance. The habit pattern of reaction is based on ignorance. 
Someone who has never observed reality within does not know what 
is happening deep inside, does not know how he reacts with craving 
or aversion, generating tensions which make him miserable. 

The difficulty is that mind is far more impermanent than matter. 
The mental processes occur so rapidly that one cannot follow them 
unless one has been trained to do so. Not knowing reality, one 
remains under the delusion that one reacts to external objects such as 
visions, sounds, tastes, etc. Apparently this is so, but someone who 
learns to observe himselí will find that at a subtler level the reality is 
different. The entire external universe exists for a person only when 
he or she experiences it, that is, when a sensory object comes into 
contact with one of the sense doors. As soon as there is a contact, there 
will be a vibration, a sensation. The perception gives a valuation to 
the sensation as good or bad, based on one’s past experiences and 
conditionings, past sankhãrã. In accordance with this coloured 
valuation the sensation becomes pleasant or unpleasant, and 
according to the type of sensation, one starts reacting with liking or 
disliking, craving or aversion. Sensation is the íorgotten missing link 
between the external object and the reaction. The entire process 
occurs so rapidly that one is unaware of it: by the time a reaction 
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reaches the conscious level, it has been repeated and intensiíied 
trillions of times, and has become so strong that it can easily 
overpower the mind. 

Siddhattha Gotama gained enlightenment by discovering the root 
cause of craving and aversion, and by eradicating them where they 
arise, at the level of sensation. What he himselí'had done, he taught to 
others. He was not unique in teaching that one should come out of 
craving and aversion; even beíore him, this was taught in India. 
Neither is morality unique to the teaching of the Buddha, nor the 
development of control of one’s mind. Similarly, wisdom at the 
intellectual, emotional, or devotional levels also existed beíòre the 
Buddha. The unique element in his teaching lies elsewhere, in his 
identiíying physical sensation as the crucial point at which craving 
and aversion begin, and at which they must be eliminated. Unless one 
deals with sensations, one will be working only at a supeiíicial level 
of the mind, while in the depths the old habit of reaction will continue. 
By learning to be aware of all the sensations within oneselí and to 
remain equanimous towards them, one stops reactions where they 
start: one comes out of misery. 

This is not a dogma to be accepted on íaith, nor a philosophy to be 
accepted intellectually. You have to investigate yourselí' to discover 
the truth. Accept it as true only when you experience it. Hearing about 
truth is important, but it must lead to actual practice. All the teachings 
of the Buddha must be practised and experienced for oneselí' so that 
one may come out of misery. 

The entire structure of the body, the Buddha explained, is 
composed of subatomic particles— kalãpã —consisting of the four 
elements and their subsidiary characteristics, joined together. In the 
world outside as well as within, it is easy to see that some matter is 
solid—earth element; some is liquid—water element; some is 
gaseous—air element; and in every case, temperature is present—fire 
element. However, someone who examines reality within himselí 
will understand the four elements at a subtler level. The entire range 
of weight from heaviness to lightness, is the field of earth element. 
Fire element is the tìeld of temperature, from extreme cold to extreme 
heat. Air element has to do with motion, from a seemingly stationary 
State to the greatest movement. Water element concerns the quality of 
cohesiveness, of binding together. Particles arise with a 
predominance of one or more elements: the others remain latent. In 
turn, a sensation maniíests in accordance with the quality of the 
element that is predominant in those particles. If kalãpã arise with a 
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predominance of fire element, a sensation occurs of heat or cold, and 
similarly for the other elements. This is how all sensations arise 
within the physical structure. If one is ignorant, one gives valuations 
and reacts to the sensations, generating new misery for oneselí. But if 
wisdom arises, one simply understands that subatomic particles are 
arising with a predominance of one or another element, and that these 
are all impersonal, changing phenomena, arising to pass away. With 
this understanding, one does not lose the balance of one’s mind when 
íacing any sensation. 

As one continues observing oneselí, it becomes clear why kalãpã 
arise: they are produced by the input that one gives to the life flow, the 
flow of matter and mind. The flow of matter requires material input, 
of which there are two types: the food one eats and the atmosphere in 
which one lives. The flow of mind requires mental input, which again 
is of two types: either a present or a past sankhãra. If one gives an 
input of anger at the present moment, immediately mind intluences 
matter, and kalãpã will start to arise with a predominance of fire 
element, causing one to feel a sensation of heat. If the input is fear, the 
kaỉãpã generated at that time will have a predominance of air element, 
and one feels a sensation of trembling; and so on. The second type of 
mental input is a past sankhãra. Every sankhãra is a seed which gives 
a fruit, a result aíter some time. Whatever sensation one experienced 
when planting the seed, the same sensation will arise when the íruit of 
that saúkhãm comes to the suríace of the mind. 

Of these four causes, one should not try to determine which is 
responsible for the arising of a particular sensation. One should 
merely accept whatever sensation occurs. The only effort should be to 
observe without generating a new sankhãra. If one does not give the 
input of a new reaction to the mind, automatically an old reaction will 
give its íruit, maniíesting as sensation. One observes, and it passes 
away. Again one does not react; thereíore another old saúkhãra must 
give its íruit. In this way, by remaining aware and equanimous, one 
allows the old sankhãrã to arise and pass away, one aíter another: one 
comes out of misery. 

The old habit of generating new reactions must be eliminated, and 
it can only be done gradually, by repeated practice, by continued 
work. 

Of course there are hindrances, obstacles on the way: five strong 
enemies which try to overpower you and stop your progress. The íirst 
two enemies are craving and aversion. The purpose of practising 
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Vipassana is to eliminate these two basic mental deíìlernents, yet they 
may arise even while you meditate, and if they overwhelm the mind, 
the process of puriíication stops. You may crave for subtle sensations, 
or even for nibbãna: it makes no difference. Craving is a fire that 
burns, no matter what the fuel; it takes you in the opposite direction 
from liberation. Similarly, you may start generating aversion towards 
the pain that you experience, and again you are off the track. 

Another enemy is laziness, drowsiness. All night you slept 
soundly, and yet when you sit to meditate, you feel very sleepy. This 
sleepiness is caused by your mental impurities, which would be 
driven out by the practice of Vipassana, and which thereíore try to 
stop you from meditating. You must íight to prevent this enemy from 
overpowering you. Breathe slightly hard, or else get up, sprinkle cold 
water on your eyes, or walk a little, and then sit again. 

Altematively, you may feel great agitation, another way in which 
the impurities try to stop you from practising Vipassana. All day you 
run here and there, doing anything except meditation. Afterwards, 
you realize that you have wasted time, and start crying and repenting. 
But on the path of Dhamma there is no place for crying. If you make a 
mistake, then you should accept it in íront of an elder in whom you 
have coníidence, and resolve to be careíul not to repeat the mistake in 
íuture. 

Finally, a great enemy is doubt, either about the teacher, or about 
the technique, or about one’s ability to practise it. Blind acceptance is 
not bcneíicial, but neither is endless unreasoning doubt. So long as 
you remain immersed in doubts, you cannot take even one step on the 
path. If there is anything that is not clear to you, do not hesitate to 
come to your guide. Discuss the matter with him, and understand it 
properly. If you practise as you are asked to, the results are bound to 
come. 

The technique works, not by any magic or miracle, but by the law 
of nature. Anyone who starts working in accordance with natural law 
is bound to come out of misery; this is the greatest possible miracle. 

Large numbers of people have experienced the beneíits of this 
technique, not only those who came to the Buddha himselí, but also 
many in later ages, and in the present age. If one practises properly, 
making efforts to remain aware and equanimous, then layers of past 
impurities are bound to rise to the suríace of the mind, and to pass 
away. Dhamma gives wonderful results here and now, provided one 
works. Thereíore work with full coníidence and understanding. Make 
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best use of this opportunity in order to come out of all misery, and to 
enjoy real peace. 

May all of you enjoy real happiness. 

May all beings be happy! 



DAY SEVEN DISCOƯRSE 


Importance of equanimity towards subtle as well as gross 
sensations—continuity of awareness—the five ‘ỷriends’: 
faith, effort, awareness, concentration, ĩvisdom 

Seven days are over: you have three more left to work. Make best use 
of these days by working hard and continuously, understanding how 
you ought to practise. 

There are two aspects of the technique: awareness and 
equanimity. One must develop awareness of all the sensations that 
occur within the framework of the body, and at the same time one 
must remain equanimous towards them. By remaining equanimous, 
naturally one will find, sooner or later. that sensations start to appear 
in areas that were blind, and that the gross, solidiíied, unpleasant 
sensations begin to dissolve into subtle vibrations. One starts to 
experience a very pleasant flow of energy throughout the body. 

The danger when this situation arises is that one takes this 
pleasurable sensory experience as the goal towards which one was 
working. In fact, the purpose of practising Vipassana is not to 
experience a certain type of sensation, but rather to develop 
equanimity towards all sensations. Sensations keep changing, 
whether gross or subtle. One’s progress on the path can be measured 
only by the equanimity one develops towards every sensation. 

Even aíter one has experienced a free flow of subtle vibrations 
throughout the body, it is quite possible that again a gross sensation 
may arise somewhere, or a blind area. These are signs not of 
regression but of progress. As one develops in awareness and 
equanimity, naturally one penetrates deeper into the unconscious 
mind, and uncovers impurities hidden there. So long as these 
deep-lying complexes remain in the unconscious, they are bound to 
bring misery in the future. The only way to eliminate them is to allow 
them to come up to the suríace of the mind and pass away. When such 
deep-rooted sankhãrã arise on the suiíace, many of them may be 
accompanied by unpleasant, gross sensations or blind areas within the 
body. If one continues to observe without reacting, the sensation 
passes away, and with it the sankhãra of which it is a maniíestation. 

Every sensation, whether gross or subtle, has the same 
characteristic of impermanence. A gross sensation arises, seems to 
stay for some time, but sooner or later passes away. A subtle sensation 
arises and passes away with great rapidity, but still it has the same 
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characteristic. No sensation is eternal. Thereíore one should not have 
preíerences or prejudices towards any sensation. When a gross, 
unpleasant sensation arises, one observes it without becoming 
depressed. When a subtle, pleasant sensation arises, one accepts it, 
even enjoys it, without becoming elated or attached to it. In every case 
one understands the impermanent nature of all sensations; then one 
can smile when they arise and when they pass away. 

Equanimity must be practised at the level of bodily sensation in 
order to make a real change in one’s life. At every moment sensations 
are arising within the body. Usually the conscious mind is unaware of 
them, but the unconscious mind feels the sensations and reacts to 
them with craving or aversion. If the mind is trained to become fully 
conscious of all that occurs within the physical structure and at the 
same time to maintain equanimity, then the old habit of blind reaction 
is broken. One learns how to remain equanimous in every situation, 
and can thereíore live a balanced, happy life. 

You are here to experience the truth about yourselí, how this 
phenomenon works, how it generates misery. There are two aspects 
of the human phenomenon: material and mental, body and mind. One 
must observe both. But one cannot actually experience the body 
without awareness of what arises in the body, that is, sensation. 
Similarly one cannot observe mind separately from what arises in the 
mind, that is, thought. As one goes deeper in experiencing the truth of 
mind and matter, it becomes clear that whatever arises in the mind is 
also accompanied by a physical sensation. Sensation is of Central 
importance for experiencing the reality of both body and mind, and it 
is the point at which reactions start. In order to observe the truth of 
oneselí and to stop generating mental deíilements, one must be aware 
of sensations and remain equanimous as continuously as possible. 

For this reason, in the remaining days of the course, you must 
work continuously with closed eyes during meditation hours; but 
during recess periods as well, you must try to maintain awareness and 
equanimity at the level of sensations. Pelíorm whatever action you 
must do in the usual way, whether walking, eating, drinking, or 
bathing; don’t slow the action down. Be aware of the physical 
movement of the body, and at the same time of the sensations, if 
possible in the part of the body that is in motion, or else in any other 
part. Remain aware and equanimous. 

Similarly, when you go to bed at night. close your eyes and feel 
sensation anywhere within the body. If you fall asleep with this 
awareness, naturally as soon as you wake up in the morning, you will 
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be aware of sensation. Perhaps you may not sleep soundly, or you 
may even remain íully awake throughout the night. This is wonderful, 
provided you stay lying in bed and maintain awareness and 
equanimity. The body will receive the rest it needs, and there is no 
greater rest for the mind than to remain aware and equanimous. 
However, if you start worrying that you are developing insomnia, 
then you will generate tensions, and will feel exhausted the next day. 
Nor should you forcefully try to stay awake, remaining in a seated 
posture all night; that would be going to an extreme. If sleep comes, 
very good; sleep. If sleep does not come, allow the body to rest by 
remaining in a recumbent position, and allow the mind to rest by 
remaining aware and equanimous. 

The Buddha said, “When a meditator practises ardently, without 
neglecting for a moment awareness and equanimity towards 
sensations, such a person develops real wisdom, understanding 
sensations completely.” The meditator understands how one who 
lacks wisdom reacts to sensations, and multiplies his misery. The 
meditator also understands how one who bears in mind the 
impermanent nature of all sensations will not react to them, and will 
come out of misery. The Buddha continued, “With this thorough 
understanding, the meditator is able to experience the stage beyond 
mind and matter— nibbãna One cannot experience nibbãna until 
the heaviest sankhãrã have been eliminated—those that would lead to 
a íuture life in a lower form of existence where niisery would 
predominate. Fortunately, when one starts to practise Vipassana, it is 
these very sankhãrã that arise first. One remains equanimous and they 
pass away. When all such sankhãrã have been eradicated, then 
naturally one experiences nibbãna for the íirst time. Having 
experienced it, one is totally changed, and can no longer períorm any 
action that would lead to a tliturc life in a lower form of existence. 
Gradually one proceeds to higher stages, until all the sankhãrã have 
been eradicated that would have led to íuture life anywhere within the 
conditioned world. Such a person is fully liberated and thereíore, the 
Buddha concluded, “Comprehending the entire truth of mind and 
matter, when he dies he passes beyond the conditioned world, 
because he has understood sensations períectly”. 

You have made a small beginning on this path by practising to 
develop awareness of sensations throughout the body. If you are 
careíul not to react to them, you will find that layer by layer, the old 
sankhãrã are eradicated. By remaining equanimous towards gross. 
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unpleasant sensations, you will proceed to experience subtler, 
pleasant sensations. If you continue to maintain equanimity, sooner or 
later you will reach the stage described by the Buddha, in which 
throughout the physical structure, the meditator experiences nothing 
but arising and passing away. All the gross, solidiíied sensations have 
dissolved; throughout the body there is nothing but subtle vibrations. 
Naturally this stage is very blissíul, but still it is not the íinal goal, and 
one must not become attached to it. Some of the gross impurities have 
been eradicated, but others still remain in the depths of the mind. If 
one continues to observe equanimously, one aíter another all the 
deeper sankhãrã will arise and pass away. When they are all 
eradicated, then one experiences the ‘deathless’—something beyond 
mind and matter, where nothing arises, and thereíore nothing passes 
away—the indescribable stage of nibbãna. 

Everyone who works properly to develop awareness and 
equanimity will certainly reach this stage; but each person must work 
himselí or herselí'. 

Just as there are five enemies, five hindrances which block your 
progress on the path, there are also five íriends, five wholesome 
íaculties of the mind, which help and support you. If you keep these 
íriends strong and pure, no enemy can overpower you. 

The íĩrst íriend is faith, devotion, confidence. Without coníidence 
one cannot work, being always agitated by doubts and skepticism. 
However, if íaith is blind, it is a great enemy. It becomes blind if one 
loses discriminatory intelligence, the proper understanding of what 
right devotion is. One may have íaith in any deity or saintly person, 
but if it is right faith, with proper understanding, one will remember 
the good qualities of that person, and will gain inspiration to develop 
those qualities in oneselí. Such devotion is meaningíul and helpíul. 
But if one does not try to develop the qualities of the person towards 
whom one has devotion, it is blind faith, which is very harmíul. 

For example, when one takes reíuge in the Buddha, one must 
remember the qualities of a Buddha, and must work to develop those 
qualities in oneselí. The essential quality of a Buddha is 
enlightenment; thereíòre the reíuge is actually in enlightenment, the 
enlightenment that one develops in oneselí. One pays respect to 
anyone who has reached the stage of full enlightenment; that is, one 
gives importance to the quality wherever it may maniíest, without 
being bound to a particular sect or person. And one honours the 
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Buddha not by rituals or ceremonies, but by practising his teachings, 
by walking on the path of Dhamma from the first step, sĩla, to 
samãdhi, Xữpaũnã, to nibbãna , liberation. 

Anyone who is a Buddha must have the following qualities. He 
has eradicated all craving, aversion, ignorance. He has conquered all 
his enemies, the enemies within, that is, the mental impurities. He is 
períect not only in the theory of Dhamma, but also in its application. 
What he practises, he preaches, and what he preaches, he practises; 
there is no gap between his words and his deeds. Every step that he 
takes is a right step, leading in the right direction. He has learned 
everything about the entire universe, by exploring the universe 
within. He is overflowing with love, compassion, sympathetic joy for 
others, and keeps helping those who are going astray to find the right 
path. He is full of períect equanimity. If one works to develop these 
qualities in oneselí in order to reach the final goal, there is meaning in 
one’s taking reíuge in the Buddha. 

Similarly, taking reíuge in Dhamma has nothing to do with 
sectarianism; it is not a matter of being converted from one organized 
religion to another. Taking reíuge in Dhamma is actually taking 
reíuge in morality, in mastery over one’s own mind, in wisdom. For a 
teaching to be Dhamma, it must also have certain qualities. Firstly it 
must be clearly explained, so that anyone can understand it. It is to be 
seen for oneselí' beíòre one’s very eyes, the reality experienced by 
oneselí, not an imagination. Even the truth of nibbãna is not to be 
accepted until one has experienced it. Dhamma must give beneíicial 
results here and now, not merely promise bcneiits to be enjoyed in 
íuture. It has the quality of ‘come-and-see’; see for yourselí, try it 
yourselí, don’t accept it blindly. And once one has tried it and 
experienced its beneíits, one cannot resist encouraging and helping 
others to come and see as well. Every step on the path leads nearer to 
the final goal; no effort goes to waste. Dhamma is bcnetìcial at the 
beginning, in the middle, at the end. Finally, any person of average 
intelligence, of whatever background, can practise it and experience 
the beneíits. With this understanding of what it actually is, if one 
takes reíuge in Dhamma and starts practising it, one’s devotion has 
real meaning. 

In the same way, taking reíuge in Sangha is not a matter of getting 
involved with a sect. Anyone who has walked on the path of sĩla, 
samãdhi, and pannã and who has reached at least the first stage of 
liberation, who has become a saintly person, is a Sangha. He or she 
may be anyone, of any appearance, any colour, any background; it 
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makes no difference. If one is inspired by seeing such a person and 
works to reach the same goal oneselí, then one’s taking reíuge in 
Sangha is meaningíul, right devotion. 

Another íriend is effort. Like faith, it must not be blind. Otherwise 
there is the danger that one will work in a wrong way, and will not get 
the expected results. Effort must be accompanied by proper 
understanding of how one is to work; then it will be very helpíul for 
one’s progress. 

Another íriend is awareness. Awareness can only be of the reality 
of the present moment. One cannot be aware of the past, one can only 
remember it. One cannot be aware of the future, one can only have 
aspirations for or fears of the íuture. One must develop the ability to 
be aware of the reality that maniíests within oneselí at the present 
moment. 

The next íriend is concentration, sustaining the awareness of 
reality from moment to moment, without any break. It must be free 
from all imaginations, all cravings, all aversion; only then is it right 
concentration. 

And the fifth íriend is wisdom—not the wisdom acquired by 
listening to discourses, or reading books, or intellectual analysis; one 
must develop wisdom within oneselt' at the experiential level, because 
only by this experiential wisdom can one become liberated. And to be 
real wisdom, it must be based on physical sensations: one remains 
equanimous towards sensations, understanding their impermanent 
nature. This is equanimity at the depths of the mind, which will enable 
one to remain balanced amid all the vicissitudes of daily life. 

All the practice of Vipassana has as its purpose to enable one to 
live in a proper way, íulíilling one’s worldly responsibilities while 
maintaining a balanced mind, remaining peaceíul and happy within 
oneselí and making others peaceíul and happy. If you keep the five 
íriends strong, you will become peiíect in the art of living, and will 
lead a happy, healthy, good life. 

Progress on the path of Dhamma, for the good and beneíit of 
yourselí and of so many. 

May all suffering beings come into contact with pure Dhamma, to 
emerge from their misery and to enjoy real happiness. 

May all beings be happy! 
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The law of multiplication and its reverse, the law of 
eradication—equanimity is the greatest 

welfare—equanimity enables one to live a life of real 
action—hy remaining equanimous, one ensures a happy 
ỹuture for oneseỉỊ 

Eight days are over; you have two more left to work. In the remaining 
days, see that you understand the technique properly, so that you may 
practise it properly here and also make use of it in your daily life. 
Understand what Dhamma is: nature, truth, universal law. 

On one hand there is a process of constant multiplication. On the 
other hand, there is a process of eradication. This was well explained 
in a few words: 

Impermanent truly are conditioned things, 
by nature arising and passing away. 

If they arise and are extinguished, 
their eradication brings true happiness. 

Every sankhãra, every mental conditioning is impermanent, having 
the nature of arising and passing away. It passes away, but next 
moment it arises again, and again; this is how the sankhãra multiplies. 
If one develops wisdom and starts observing objectively, the process 
of multiplication stops and the process of eradication begins. A 
sankhãra arises, but the meditator remains equanimous; it loses all its 
strength and is eradicated. Layer aíter layer, the old sankhãrã will 
arise and be eradicated, provided one remains equanimous. As much 
as the saúkhãrã are eradicated, that much happiness one enjoys, the 
happiness of íreedom from misery. If all the past sankhãrã are 
eradicated, one enjoys the limitless happiness of full liberation. 

The old habit of the mind is to react, and to multiply reactions. 
Something unwanted happens, and one generates a sankhãra of 
aversion. As the sankhãra arises in the mind, it is accompanied by an 
unpleasant physical sensation. Next moment, because of the old habit 
of reaction, one again generates aversion, which is actually directed 
towards the unpleasant bodily sensation. The external stimulus of the 
anger is secondaiy; the reaction is in fact to the sensation within 
oneselí'. The unpleasant sensation causes one to react with aversion, 
which generates another unpleasant sensation, which again causes 
one to react. In this way, the process of multiplication begins. If one 


DAY EIGHT 


41 


does not react to the sensation but instead smiles and understands its 
impermanent nature, then one does not generate a new sankhãra, and 
the sankhãra that has already arisen will pass away without 
multiplying. Next moment, another sankhãra of the same type will 
arise from the depths of the mind; one remains equanimous, and it 
will pass away. Next moment another arises; one remains 
equanimous, and it passes away. The process of eradication has 
started. 

The processes that one observes within oneselí also occur 
throughout the universe. For example, someone sows the seed of a 
banyan tree. From that tiny seed a huge tree develops, which bears 
innumerable fruit year after year, as long as it lives. And even aíter the 
tree dies, the process continues, because every íruit that the tree bears 
contains a seed or a number of seeds, which have the same quality as 
the original seed from which the tree grew. Whenever one of these 
seeds falls on íertile soil it sprouts and grows into another tree which 
again produces thousands of fruit, all containing seeds. Fruit and 
seeds, seeds and fruit; an endless process of multiplication. In the 
same way, out of ignorance one sows the seed of a sankhãra, which 
sooner or later gives a fruit, also called sankhãra, and also containing 
a seed of exactly the same type. If one gives íertile soil to the seed it 
sprouts into a new sankhãra, and one’s misery multiplies. However, if 
one throws the seeds on rocky soil, they cannot sprout; nothing will 
develop from them. The process of multiplication stops, and 
automatically the reverse process begins, the process of eradication. 

Understand how this process works. It was explained that some 
input is needed for the flow of life, of mind and matter, to continue. 
The input for the body is the food one eats, as well as the atmosphere 
in which one lives. if one day one does not eat, the flow of matter does 
not stop at once. It continues by consuming the old stocks of energy 
contained within the body. When all the stored energy is consumed, 
only then the flow stops, the body dies. 

The body needs food only two or three times a day, but the flow of 
the mind requires an input every moment. The mental input is 
sankhãra. Every moment the sankhãra that one generates is 
responsible for sustaining the flow of consciousness. The mind that 
arises in the next moment is a product of this sankhãra. Every moment 
one gives the input of sankhãra, and the flow of consciousness 
continues. If at any moment one does not generate a new sankhãra the 
flow does not stop at once; instead it draws on the stock of old 
sankhãrã. An old sankhãra will be íorced to give its fruit, that is, to 
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come to the suiíace of the mind in order to sustain the flow; and it will 
maniíest as a physical sensation. If one reacts to the sensation, again 
one starts making new sankhãrã, planting new seeds of misery. But if 
one observes the sensation with equanimity, the sankhãra loses its 
strength and is eradicated. Next moment another old sankhãra must 
come up to sustain the mental flow. Again one does not react, and 
again it is eradicated. So long as one remains aware and equanimous, 
layer after layer of old sankhãrã will come to the suríace and be 
eradicated; this is the law of nature. 

One has to experience the process oneselt’. by practising the 
technique. When one sees that one’s old habit patterns, old sufferings 
have been eliminated, then one knows that the process of eradication 
works. 

An analogous technique exists in modern metallurgy. To 
super-refine certain metals, to make them ultra-pure, it is necessary to 
remove even one íoreign molecule in a billion. This is done by casting 
the metal in the shape of a rod, and then making a ring of the same 
metal that has already been reíined to the required purity. The ring is 
passed over the rod, and generates a magnetism that automatically 
drives out any impurities to the extremities of the rod. At the same 
time, all the molecules in the rod of metal become aligned; it becomes 
ílexible, malleable, capable of being worked. In the same way, the 
technique of Vipassana can be regarded as the passing of a ring of 
pure awareness over the physical structure, driving out any 
impurities, with similar beneíits. 

Awareness and equanimity will lead to puriíication of mind. 
Whatever one experiences on the way, whether pleasant or 
unpleasant, is unimportant. The important point is not to react with 
craving or aversion, since both will create nothing but misery. The 
only yardstick to measure one’s progress on the path is the equanimity 
that one has developed. And the equanimity must be at the level of 
bodily sensations if one is to go to the depths of the mind and to 
eradicate the impurities. If one learns to be aware of sensations and to 
remain equanimous towards them, it becomes easy to keep one’s 
balance in external situations as well. 

The Buddha was once asked what real welfare is. He replied that 
the highest welfare is the ability to keep the balance of one’s mind in 
spite of all the vicissitudes, the ups and downs, of life. One may face 
pleasant or painíul situations, victory or deíeat, proíit or loss, good 
name or bad name; everyone is bound to encounter all these. But can 
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one smile in every situation, a real smile from the heart? If one has this 
equanimity at the deepest level within, one has true happiness. 

If equanimity is only superíìcial it will not help in daily life. It is as 
if each person carries a tank of petrol, of gasoline, within. If one spark 
comes, one fruit of a past reaction, immediately a great explosion 
results, producing millions more sparks, more sankhãrã, which will 
bring more fire, more suffering in íuture. By the practice of 
Vipassana, one gradually empties the tank. Sparks will still come 
because of one’s past sankhãrã, but when they come, they will burn 
only the fuel that they bring with them; no new fuel is given. They 
burn brieíìy until they consume the fuel they contain, and then they 
are extinguished. Later, as one develops íurther on the path, one 
naturally starts generating the cool water of lo ve and compassion, and 
the tank becomes íilled with this water. Now, as soon as a spark 
comes, it is extinguished. It cannot burn even the small amount of fuel 
it contains. 

One may understand this at the intellectual level, and know that 
one should have a water pump ready in case a fíre starts. But when fire 
actually comes, one turns on the petrol pump and starts a 
conũagration. Afterwards one realizes the mistake, but still repeats it 
next time when fíre comes, because one’s wisdom is only superíicial. 
If someone has real wisdom in the depths of the mind, when faced 
with fire such a person will not throw petrol on it, understanding that 
this would only cause harm. Instead one throws the cool water of love 
and compassion, helping others and oneselT 

The wisdom must be at the level of sensations. If you train 
yourselí to be aware of sensations in any situation and to remain 
equanimous towards them, nothing can overpower you. Perhaps for 
just a few moments you observe without reacting. Then, with this 
balanced mind, you decide what action to take. It is bound to be right 
action, positive, helpíul to others, because it is períormed with a 
balanced mind. 

Sometimes in life it is necessary to take strong action. One has 
tried to explain to someone politely, gently, with a smile, but the 
person can understand only hard words, hard actions. Thereíore one 
takes hard vocal or physical action. But beíòre doing so, one must 
examine oneselí to see whether the mind is balanced, and whether one 
has only love and compassion for the person. If so, the action will be 
helpíul; if not, it will not help anyone. One takes strong action to help 
the erring person. With this base of love and compassion one cannot 
go wrong. 
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In a case of aggression, a Vipassana meditator will work to 
separate the aggressor and the victim, having compassion not only for 
the victim but also for the aggressor. One realizes that the aggressor 
does not know how he is harming himselí. Understanding this, one 
tries to help the person by preventing him from períorming deeds that 
will cause him misery in the íuture. 

However, you must be careíul not to justify your actions only after 
the event. You must examine the mind beíore acting. If the mind is 
full of deíilements, one cannot help anyone. First one must rectiíy the 
íaults in oneselí beíore one can rectiíy the íaults in others. First you 
must puriíy your own mind by observing yourselí. Then you will be 
able to help many. 

The Buddha said that there are four types of people in the world: 
those who are running from darkness towards darkness, those who are 
running from brightness towards darkness, those who are running 
from darkness towards brightness, and those who are running from 
brightness towards brightness. 

For a person in the first group, all around there is unhappiness, 
darkness, but his greatest misíortune is that he also has no wisdom. 
Every time he encounters any misery he develops more anger, more 
hatred, more aversion, and blames others for his suffering. All those 
sankhãrã of anger and hatred will bring him only more darkness, 
more suffering in the future. 

A person in the second group has what is called brightness in the 
world: money, position, power, but he too has no wisdom. Out of 
ignorance he develops egotism, without understanding that the 
tensions of egotism will bring him only darkness in íuturc. 

A person in the third group is in the same position as one in the 
íirst, suưounded by darkness; but he has wisdom, and understands the 
situation. Recognizing that he is ultimately responsible for his own 
suffering, he calmly and peaccíu11y does what he can to change the 
situation, but without any anger or hatred towards others; instead he 
has only love and compassion for those who are harming him. All he 
creates for the future is brightness. 

Finally a person in the íourth group, just as one in the second, 
enjoys money, position, and power, but unlike one in the second 
group, he is also full of wisdom. He makes use of what he has in order 
to maintain himselí and those dependent on him, but whatever 
remains he uses for the good of others, with love and compassion. 
Brightness now and for the íuture too. 
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One cannot choose whether one faces darkness now or brightness; 
that is determined by one’s past saúkhãrã. The past cannot be 
changed, but one can take control of the present by becoming master 
of oneselí. The future is merely the past plus what is added in the 
present. Vipassana teaches how to become master of oneselí' by 
developing awareness and equanimity towards sensations. If one 
develops this mastery in the present moment, the hiture will 
automatically be bright. 

Make use of the remaining two days to leam how to become 
master of the present moment, master of yoursclí. Keep growing in 
Dhamma, to come out of all misery, and to enjoy real happiness here 
and now. 

May all beings be happy! 



DAY NINE DISCOƯRSE 


Application of the technique in daily life — 
the ten pãramĩ 

Nine days are over. Now is the time to discuss how to make use of this 
technique in daily life. This is of the utmost importance. Dhamma is 
an art of living. If you cannot use it in daily life, then Corning to a 
course is no better than períòrming a ritual or ceremony. 

Everyone faces unwanted situations in life. Whenever something 
unwanted happens, one loses the balance of one’s mind, and starts 
generating negativity. And whenever a negativity arises in the mind, 
one becomes miserable. How is one not to generate negativity, not to 
create tension? How is one to remain peacetul and harmonious? 

Sages who started exploring the reality of mind and matter within 
íound a solution to the problem: whenever a negativity arises in the 
mind for whatever reason, one should divert one’s attention 
elsewhere. For example, one might get up, drink some water, start 
counting, or start reciting the name of a deity or saintly person 
towards whom one has devotion. By diverting the attention one will 
emerge from the negativity. 

A workable solution. But other explorers of inner truth went to the 
deepest level of reality, to ultimate truth. These enlightened persons 
realized that by diverting the attention one creates a layer of peace and 
harmony at the conscious level, but one has not eliminated the 
negativity that has arisen. One has merely suppressed it. At the 
unconscious level, it continues to multiply and gather strength. 
Sooner or later, this sleeping volcano of negativity will erupt and 
overpower the mind. So long as negativities remain, even at the 
unconscious level, the solution is only partial, temporary. 

A fully enlightened person íinds a real solution: don’t run away 
from the problem; face it. Observe whatever impurity arises in the 
mind. By observing one does not suppress it, nor does one give it a 
free licence to express itselí' in harmíul vocal or physical action. 
Between these two extremes lies the middle path: mere observation. 
When one starts to observe it, the negativity loses its strength and 
passes away without overpowering the mind. Not only that, but some 
of the old stock of that type of impurity will also be eradicated. 
Whenever a deíilement starts at the conscious level, one’s old stock of 
that type of deíilement arises from the unconscious, becomes 
connected with the present deíilement, and starts multiplying. If one 
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just observes, not only the present impurity but also some portion of 
the old stock will be eradicated. In this way, gradually all the 
deíilements are eradicated, and one becomes free from misery. 

But for an average person, it is not easy to observe a mental 
deíìlement. One does not know when it has started and how it has 
overpowered the mind. By the time it reaches the conscious level, it is 
far too strong to observe without reacting. Even if one tries to do so, it 
is very diííicult to observe an abstract deíilement of the 
mind—abstract anger, fear, or passion, Instead, one’s attention is 
drawn to the external stimulus of the deíilement, which will only 
cause it to multiply. 

However, enlightened persons discovered that whenever a 
deíilement arises in the mind, simultaneously two things start 
happening at the physical level: respiration will become abnormal, 
and a biochemical reaction will start within the body, a sensation. A 
practical solution was found. It is very diííicult to observe abstract 
deíìlements in the mind, but with training one can soon learn to 
observe respiration and sensation, both of which are physical 
maniíestations of the deíilements. By observing a deíilement in its 
physical aspect, one allows it to arise and pass away without causing 
any harm. One becomes free from the deíilement. 

It takes time to master this technique, but as one practises, 
gradually one will find that in more and more external situations in 
which previously one would have reacted wilh negativity, now one 
can remain balanced. Even if one does react, the reaction will not be 
so intense or prolonged as it would have been in the past. A time will 
come when in the most provoking situation , one will be able to heed 
the warning given by respiration and sensation, and will start 
observing them, even for a few moments. These few moments of 
self-observation will act as a shock absorber between the external 
stimulus and one’s response. Instead of reacting blindly, the mind 
remains balanced, and one is capable of taking positive action that is 
helpíul to oneselí and others. 

You have taken a íirst step towards eradicating your deíilements 
and changing the habit pattern of the mind, by observing sensations 
within yourselí. 

From the time of birth, one is trained always to look outside. One 
never observes oneselí, and thereíore one is incapable of going to the 
depths of one’s problems. Instead one looks for the cause of one’s 
misery outside, always blaming others for one’s unhappiness. One 
sees things from only one angle, a partial view, which is bound to be 
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distorted; and yet one accepts this view as the full truth. Any decision 
made with this incomplete iníormation will only be hanníul to 
oneselí and others. In order to see the totality of the truth, one must 
view it from more than one angle. This is what one learns to do by the 
practice of Vipassana: to see reality not only outside but inside as 
well. 

Seeing from only one angle, one imagines that one’s suffering is 
caused by other people, by an external situation. Thereíore one 
devotes all one’s energy to changing others, to changing the external 
situation. In fact, this is a wasted effort. One who has learned to 
observe reality within soon realizes that he is completely responsible 
for his misery or happiness. For example, someone is abused by 
another person, and becomes unhappy. He blames the person who 
abused him for making him unhappy. Actually the abuser created 
misery for himselí, by deílling his own mind. The person who was 
abused created his own misery when he reacted to the abuse, when he 
started deíiling hừ mind. Everyone is responsible for his or her own 
suffering, no-one else. When one experiences this truth, the madness 
of íinding fault with others goes away. 

What does one react to? An image created by oneselí, not the 
external reality. When one sees someone, one’s image of that person 
is coloured by one’s past conditionings. The old saúkhãrã inũuence 
one’s perception of any new situation. In turn, because of this 
conditioned perception, bodily sensation becomes pleasant or 
unpleasant. And according to the type of sensation, one generates a 
new reaction. Each of these processes is conditioned by the old 
sankhãrã. But if one remains aware and equanimous towards 
sensations, the habit of blind reaction becomes weaker, and one learns 
to see reality as it is. 

When one develops the ability to see things from different angles, 
then whenever another abuses or otherwise misbehaves, the 
understanding arises that this person is misbehaving because he is 
suffering. With this understanding, one cannot react with negativity, 
but will feel only love and compassion for the suffering person, as a 
mother would feel for a sick child. The volition arises to help the 
person come out of his misery. Thus one remains peaceíul and happy, 
and helps others also to become peaceíul and happy. This is the 
purpose of Dhamma: to practise the art of living, that is, to eradicate 
mental impurities and to develop good qualities, for one’s own good 
and for the good of others. 

There are ten good mental qualities— pãramĩ —that one must 
períect to reach the íinal goal. The goal is the stage of total 
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egolessness. These tenpãramĩ are qualities that gradually dissolve the 
ego, thereby bringing one closer to bberation. One has the 
opportunity to develop all ten of these qualities in a Vipassana course. 

The first pãramĩ is nekkhamma —renunciation. One who becomes 
a monk or a nun renounces the householder’ s life and lives without 
personal possessions, even having to beg for his or her daily food. All 
this is done for the purpose of dissolving the ego. How can a lay 
person develop this quality? In a course like this, one has the 
opportunity to do so, since here one lives on the charity of others. 
Accepting whatever is offered as food, accommodation, or other 
íacilities, one gradually develops the quality of renunciation. 
Whatever one receives here, one makes best use of it, working hard to 
purify the mind not only for one’s own good, but also for the good of 
the unknown person who donated on one’s behalí. 

The next pãramĩ is sĩla —morality. One tries to develop this 
pãramĩ by following the five precepts at all times, both during a 
course and in daily life. There are many obstacles which make it 
difficult to practice sĩla in worldly life. However, here in a meditation 
course, there is no opportunity to break the precepts, because of the 
heavy programme and discipline. Only in speaking is there any 
likelihood of one’s deviating from strict observance of morality. For 
this reason one takes a vow of silence for the íirst nine days of the 
course. In this way, at least within the period of the course, one keeps 
sĩla períectly. 

Anothcr pãrarnĩ is viriya —effort. In daily life one makes efforts, 
for example to earn one’s livelihood. Here, however, the effort is to 
puriíy the mind by remaining aware and equanimous. This is right 
effort, which leads to liberation. 

Another pãramĩ ispannã —wisdom. In the outside world, one may 
have wisdom, but it is the wisdom one gains from reading books or 
listening to others, or merely intellectual understanding. The real 
pãramĩ of wisdom is the understanding that develops within oneselí, 
by one’s own experience in meditation. One realizes directly by 
self-observation the facts of impermanence, suffering, and 
egolessness. By this direct experience of reality one comes out of 
suffering. 

Another pãramĩ is khanti —tolerance. At course like this, working 
and living together in a group, one may find oneselí becoming 
disturbed and iiTÍtated by the actions of another person. But soon one 
realizes that the person causing a disturbance is ignorant of what he is 
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doing, or a sick person. The irritation goes away, and one íeels only 
love and compassion for that person. One has started developing the 
quality of tolerance. 

Another pãramĩ is sacca —truth. By practising sĩla one undertakes 
to maintain truthíulness at the vocal level. However, sacca must also 
be practised in a deeper sense. Every step on the path must be a step 
with truth, from gross, apparent truth, to subtler truths, to ultimate 
truth. There is no room for imagination. One must always remain with 
the reality that one actually experiences at the present moment. 

Anothcr pãrarnĩ is adhitthãna —strong determination. When one 
starts a Vipassana course, one makes a determination to remain for the 
entire period of the course. One resolves to follow the precepts, the 
rule of silence, all the discipline of the course. After the introduction 
of the technique of Vipassana itselí, one makes a strong 
determination to meditate for the entire hour during each group sitting 
without opening eyes, hands or legs. At a later stage on the path. this 
pãramĩ will be very important; when Corning close to the final goal, 
one must be ready to sit without break until reaching liberation. For 
this purpose it is necessary to develop strong determination. 

Another pãramĩ is rnettã —pure, selíless love. In the past one tried 
to feel love and goodwill for others, but this was only at the conscious 
level of the mind. At the unconscious level the old tensions continued. 
When the entire mind is puriíied, then from the depths one can wish 
for the happiness of others. This is real love, which helps others and 
helps oneselí as well. 

Yet another pãramĩ is upekkhã —equanimity. One learns to keep 
the balance of the mind not only when experiencing gross, unpleasant 
sensations or blind areas in the body, but also in the face of subtle, 
pleasant, sensations. In every situation one understands that the 
experience of that moment is impermanent, bound to pass away. With 
this understanding one remains detached, equanimous. 

The last pãraml is dãna —charity, donation. For a lay person, this 
is the first essential step of Dhamma. A lay person has the 
responsibility of earning money by right livelihood, for the support of 
oneselí and of any dependents. But if one generates attachment to the 
money that one earns, then one develops ego. For this reason, a 
portion of what one earns must be given for the good of others. If one 
does this, ego will not develop, since one understands that one eams 
for one’s own beneíit and also for the beneíit of others. The volition 
arises to help others in whatever way one can. And one realizes that 
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there can be no greater help to others than to help them learn the way 
out of suffering. 

In a course like this, one has a wonderful opportunity to develop 
this pãramĩ. Whatever one receives here is donated by another 
person; there are no charges for room and board, and certainly none 
for the teaching. In turn, one is able to give a donation for the beneíit 
of someone else. The amount one gives will vary according to one’s 
means. Naturally a wealthy person will wish to give more, but even 
the smallest donation, given with proper volition, is very valuable in 
developing this pãramĩ. Without expecting anything in return, one 
gives so that others may experience the beneíits of Dhamma and may 
come out of their suffering. 

Here you have the opportunity to develop all ten of the pãramĩ. 
When all these good qualities are períected you will reach the final 
goal. 

Keep practising to develop them little by little. Keep progressing 
on the path of Dhamma, not only for your own beneíit and liberation, 
but also for the beneíit and liberation of many. 

May all suffering beings find pure Dhamma, and be liberated. 

May all beings be happy! 
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Review of the technique 

Ten days are over. Let us review what you have done during these ten 
days. 

You started your work by taking reíuge in the Triple Gem, that is, 
in Buddha, in Dhamma, in Sangha. By doing so you were not being 
converted from one organized religion to another. In Vipassana the 
conversion is only from misery to happiness, from ignorance to 
wisdom, from bondage to liberation. The entire teaching is universal. 
You took reíuge not in a personality, dogma, or sect, but in the quality 
of enlightenment. Someone who discovers the way to enlightenment 
is a Buddha. The way that he finds is called the Dhamma. All who 
practise this way and reach the stage of saintliness are called Sangha. 
Inspired by such persons, one takes reiuge in Buddha, Dhamma, and 
Sangha in order to attain the same goal of purity of mind. The reíuge 
is actually in the universal quality of enlightenment which one seeks 
to develop in oneselí'. 

At the same time, in any person who progresses on the path there 
will arise a íeeling of gratitude and also a volition to serve others 
without expecting anything in return. These two qualities were 
notable in Siddhattha Gotama, the historical Buddha. He had 
achieved enlightenment entirely by his own efforts. Nevertheless, out 
of compassion for all beings, he sought to teach the technique he had 
found to others. 

The same qualities will appear in all who practise the technique 
and who eradicate, to some extent. the old habit of egotism. The real 
reíuge, the real protection, is the Dhamma that you develop in 
yourselí'. However, along with the experience of Dhamma there is 
bound to grow a íeeling of gratitude to Gotama the Buddha for 
íinding and teaching this technique, and gratitude as well to those 
who selílessly strove to maintain the teaching in its original purity 
through twenty-five centuries to the present day. 

With this understanding you took reíuge in the Triple Gem. 

Next you took five precepts. This was not a rite or ritual. By taking 
these precepts and following them you practised sĩ la, morality, which 
is the íoundation of the technique. Without a strong íoundation the 
entire structure of meditation would be weak. Sĩla is also universal 
and nonsectarian. You undertook to abstain from all actions, physical 
or vocal, that would disturb the peace and harmony of others. One 
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who breaks these precepts must first develop great impurity in the 
mind, destroying his own peace and harmony. From the mental level 
the impurity develops and expresses itselí vocally or physically. In 
Vipassana you are trying to puriíy the mind so that it becomes really 
calm and peaceíul. You cannot work to puriíy the mind while you still 
continue to períòrm actions that agitate and deíile it. 

But how are you to break out of the vicious cycle in which the 
agitated mind períòrms unwholesome actions that agitate it still 
further? A Vipassana course gives you the opportunity. Because of 
the heavy programme, the strict disciphne, the vow of silence, and the 
strongly supportive atmosphere, there is hardly any likelihood of your 
breaking the five precepts. Thus during the ten days you are able to 
practise sĩla, and with this base you can develop samãdhi ; and this in 
turn becomes the base for insight, with which you can penetrate to the 
depths of the mind and puriíy it. 

During the course you undertook to observe the five precepts in 
order to be able to learn this technique. Having learned it, one who 
then decides to accepts and practise Dhamma must observe the 
precepts throughout life. 

Next you suưendered to the Buddha and your present teacher for 
the ten days of the course. This surrender was for the purpose of 
giving a fair trial to the technique. Only someone who has 
surrendered in this way can work putting forth full eííorts. One who is 
full of doubts and scepticism cannot work properly. However, 
surrendering does not mean developing blind íaith; that has nothing 
to do with Dhamma. If any doubt arose in the mind, you were 
encouraged to come to the teacher as oíten as necessary for 
clariíication. 

The suưender was also to the discipline and timetable of the 
course. These were designed, based on the experience of thousands of 
previous students, to enable you to work continuously so as to derive 
the greatest possible advantage from these ten days. 

By surrendering you undertook to work exactly as you were 
asked. Whatever techniques you might have been practising 
previously you were asked to lay aside for the period of the course. 
You could obtain the beneíit and judge the value of the technique only 
by practising it exclusively, in the proper way. Mixing techniques, on 
the other hand, could have led you into serious difficulties. 

Then you started your work by practising Anapana meditation in 
order to develop mastery of the mind, concentration—samãdhi. You 
were told to observe mere, natural breath without adding any word, 
shape, or form. One reason for this restriction was to preserve the 
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universality of the technique: breath is common and acceptable to 
everyone, but a word or form may be acceptable to some and not to 
others. 

But there is a more important reason for observing mere 
respiration. The whole process is an exploration of the truth about 
oneselí, about the mental-physical structure as it is, not as you would 
like it to be. It is an investigation of reality. You sit down and close 
your eyes. There is no sound, no outside disturbance, no movement of 
the body. At that moment the most prominent activity within yourselí' 
is respiration. You begin by observing this reality: natural breath, as it 
enters and leaves the nostrils. When you could not feel the breath, you 
were permitted to breathe slightly hard, just to fix your attention in the 
area of the nostrils, and then once again you came back to natural, 
normal, soft breathing. You started with this gross, apparent truth, and 
from it you moved íurthcr. deeper, in the direction of subtler truths, of 
ultimate truth. On the entire path, at every step you remain with the 
truth that you actually experience, from the grossest to the subtlest. 
You cannot reach ultimate truth by starting with an imagination. You 
will only become entangled in greater imaginations, self-deceptions. 

If you had added a word to the object of respiration, you might 
have concentrated the mind more quickly, but there would have been 
a danger in doing so. Every word has a particular vibration. By 
repeating a word or phrase, one creates an artiíicial vibration in which 
one becomes engulíed. At the suríace level of the mind a layer of 
peace and harmony is created, but in the depths impurities remain. 
The only way to get rid of these deep-lying impurities is to learn how 
to observe them, how to bring them to the suiíace so that they may 
pass away. If one observes only a particular artiíìcial vibration, one 
will not be able to observe the various natural vibrations related to 
one’s impurities, that is, to observe the sensations arising naturally 
within the body. Thereíore, if one’s purpose is to explore the reality of 
oneselí and to puriíy the mind, to use an imaginary word can create 
obstacles. 

Similarly visualization—mentally picturing a shape or form—can 
become a barrier to progress. The technique leads to the dissolving of 
apparent truth in order to reach ultimate truth. Apparent, integrated 
truth is always full of illusions, because at this level sannã operates, 
perception, which is distorted by past reactions. This conditioned 
perception differentiates and discriminates, giving rise to preíerences 
and prejudices, to fresh reactions. But by disintegrating apparent 
reality, one gradually comes to experience the ultimate reality of the 
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mental-physical-structure: nothing but vibrations arising and passing 
away every moment. At this stage no differentiation is possible, and 
thereíore no preíerences or prejudices can arise, no reactions. The 
technique gradually weakens the conditioned sannã and hence 
weakens reactions, leading to the stage in which perception and 
sensation cease, that is, the experience of nibbãna. But by 
deliberately giving attention to a shape, form, or Vision, one remains 
at the level of apparent, composed reality and cannot advance beyond 
it. For this reason, there should be neither visualization nor 
verbalization. 

Having concentrated the mind by observing natural breath, you 
started to practise Vipassana meditation in order to develop 
pannã —wisdom, insight into your own nature, vvhich puriíies the 
mind. From head to feet, you began observing natural sensations 
within the body, starting on the suríace and then going deeper, 
learning to feel sensations outside, inside, in every part of the body. 

Observing reality as it is, without any preconceptions, in order to 
disintegrate apparent truth and to reach ultimate truth—this is 
Vipassana. The purpose of disintegrating apparent reality is to enable 
the meditator to emerge from the illusion of ‘T. This illusion is at the 
root of all our craving and aversion, and leads to great suffering. One 
may accept intellectually that it is an illusion, but this acceptance is 
not enough to end suffering. Regardless of religious or philosophical 
beliets, one remains miserable so long as the habit of egotism persists. 
In order to break this habit one must experience directly the 
insubstantial nature of the mental-physical phenomenon, changing 
constantly beyond one’s control. This experience alone can dissolve 
egotism, leading to the way out of craving and aversion, out of 
suffering. 

The technique thereíore is the exploration, by direct experience, of 
the real nature of the phenomenon that one calls ‘I, mine’. There are 
two aspects of this phenomenon: physical and mental, body and mind. 
The meditator begins by observing the reality of the body. To 
experience this reality directly, one must feel the body, that is, must 
be aware of sensations throughout the body. Thus observation of 
body— kãyãnupassanã —necessarily involves observation of 
sensations— vedanãnupassanã. Similarly one cannot experience the 
reality of the mind apart from what arises in the mind. Thus, 
observation of mind— cittãnupassanã —necessarily involves 
observation of the mental contents— dhammãnupassanã. 
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This does not mean that one should observe individual thoughts. If 
you try to do that, you will start rolling in the thoughts. You should 
simply remain aware of the nature of the mind at this moment; 
whether craving, aversion, ignorance, and agitation are present or not. 
And whatever arises in the mind, The Buddha discovered, will be 
accompanied by a physical sensation. Hence whether the meditator is 
exploring the mental or the physical aspect of the phenomenon of ‘I’, 
awareness of sensation is essential. 

This discovery is the unique contribution of the Buddha, of Central 
importance in his teaching. Beíòre him in India and among his 
contemporaries, there were many who taught and practised sĩla and 
samãdhi. Pannã also existed, at least devotional or intellectual 
wisdom: it was commonly accepted that mental deíilements are the 
source of suffering, that craving and aversion must be eliminated in 
order to puriíy the mind and to attain liberation. The Buddha simply 
found the way to do it. 

What had been lacking was an understanding of the importance of 
sensation. Then as now, it was generally thought that OU1'reactions are 
to the external objects of sense—Vision, sound, odour, taste, touch. 
thoughts. However, observation of the truth within reveals that 
between the object and the reaction is a missing link: sensation. The 
contact of an object with the coưesponding sense door gives rise to 
sensation; the saỉĩnã assigns a positive or negative valuation, in 
accordance with which the sensation becomes pleasant or unpleasant, 
and one reacts with craving or aversion. The process occurs so rapidly 
that conscious awareness of it develops only after a reaction has been 
repeated many times and has gathered dangerous strength sufficient 
to overpower the mind. To deal with the reactions, one must become 
aware of them at the point where they start; they start with sensation, 
and so one must be aware of sensations. The discovery of this fact, 
unknown beíore him, enabled Siddhattha Gotama to attain 
enlightenment, and this is why he always stressed the importance of 
sensation. Sensation can lead to reactions of craving and aversion and 
hence to suffering, but sensation can also lead to wisdom with which 
one ceases reacting and starts to emerge from suffering. 

In Vipassana, any practice that interíeres with the awareness of 
sensation is harmíul, whether it is concentrating on a word or form, or 
giving attention merely to physical movements of the body or to 
thoughts arising in the mind. You cannot eradicate suffering unless 
you go to its source, sensation. 



DAY TEN 


57 


The technique of Vipassana was explained by the Buddha in the 
Satipatthãna Sutta, the “Discourse on the Establishing of 
Awareness.” This discourse is divided into sections examining the 
various aspects of the technique; observation of body, of sensations, 
of mind, and of the mental contents. However, each division or 
subdivision of the discourse concludes with the same words. There 
may be different points from which to begin the practice, but no 
matter what the starting point, a meditator must pass through certain 
stations, certain experiences on the path to the íinal goal. These 
experiences, essential to the practice of Vipassana, are described in 
the sentences repeated at the conclusion of each section. 

The íirst such station is that in which one experiences arising 
(samudayà) and passing away (vaya) separately. At this stage the 
meditator is aware of Consolidated, integrated reality in the form of 
gross sensations within the body. One is aware of a sensation, perhaps 
a pain, arising. It seems to stay for some time and ultimately it passes 
away. 

Going íurther beyond this station, one penetrates to the stage of 
samudaya-vaya, in which one experiences arising and passing away 
simultaneously, without any interval between them. The gross, 
Consolidated sensations have dissolved into subtle vibrations, arising 
and íalling with great rapidity, and the solidity of the mental-physical 
structure disappears. Solidiíied, intensiíied emotion and solidiíied, 
intensiíied sensation both dissolve into nothing but vibration. This is 
the stage of bhanga —dissolution—in which one experiences the 
ultimate truth of mind and matter: constantly arising and passing 
away, without any solidity. 

This bhaúga is a very important station on the path, because only 
when one experiences the dissolution of the mental-physical structure 
does attachment to it go away. Then one becomes detached in the face 
of any situation; that is, one enters the stage of sankhãra-upekkhã. 
Very deep lying impurities— sankhãrã —buried in the unconscious 
now start appearing at the suríace level of the mind. This is not a 
regression; it is a progress, for unless they come to the surtace, the 
impurities cannot be eradicated. They arise, one observes 
equanimously, and they pass away one aíter another. One uses the 
gross, unpleasant sensations as tools with which to eradicate the old 
stock of saủkhãrã of aversion; one uses the subtle, pleasant sensations 
as tools with which to eradicate the old stock of sankhãrã of craving. 
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Thus by maintaining awareness and equanimity towards every 
experience, one puriíies the mind of all the deep-lying complexes, 
and approaches closer and closer to the goal of nibbãna, of liberation. 

Whatever the starting point, one must pass through all these 
stations in order to reach nibbãna. How soon one may reach the goal 
depends on how much work one does, and how large an accumulation 
of past sankhãrã one has to eradicate. 

In every case, however, in every situation, equanimity is essential, 
based on an awareness of sensations. Sankhãrã arise from the point of 
physical sensation. By remaining equanimous towards sensation, you 
prevent new sankhãrã from arising, and you also eliminate the old 
ones. Thus by observing sensations equanimously, you gradually 
progress towards the final goal of liberation from suffering. 

Work seriously. Do not make a game of meditation, lightly trying 
one technique aíter another without pursuing any. If you do so, you 
will never advance beyond the initial steps of any technique, and 
thereíore you will never reach the goal. Certainly you may make trials 
of different techniques in order to find one that suits you. You may 
also give two or three trials to this technique, if needed. But do not 
waste your entire life merely in giving trials. Once you find a 
technique to be suitable, work at it seriously so that you may progress 
to the final goal. 

May suffering people every where find the way out of their 
misery. 


May alỉ beings be happy! 
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How to continue practising aỷter the 
end of the course 

Working one day after the other, we have come to the closing day of 
this Dhamma seminar. When you started the work, you were asked to 
surrender completely to the technique and discipline of the course. 
Without this surrender, you could not have given a fair trial to the 
technique. Now ten days are over; you are your own master. When 
you return to your home, you will review calmly what you have done 
here. If you find that what you have learned here is practical, logical, 
and beneíicial to yourselt' and to all others, then you should accept 
it—not because someone has asked you to do so, but with a free will. 
of your own accord; not just for ten days, but for your whole life. 

The acceptance must be not merely at the intellectual or emotional 
level. One has to accept Dhamma at the actual level by applying it, 
making it a part of one’s life, because only the actual practice of 
Dhamma will give tangible beneíits in daily life. 

You joined this course to leam how to practise Dhamma—how to 
li ve a life of morality, of mastery over one’s mind, of purity of mind. 
Every evening, Dhamma talks were given merely to clariíy the 
practice. It is necessary to understand what one is doing and why, so 
that one will not become coníused or work in a wrong way. However, 
in the explanation of the practice, certain aspects of the theory 
inevitably were mentioned, and since different people from different 
backgrounds come to a course, it is quite possible that some may have 
found part of the theory unacceptable. If so, never mind, leave it 
aside. More important is the practice of Dhamma. No one can object 
to living a life that does not harm others, to developing control of 
one’s mind, to íreeing the mind of dcíilenients and generating love 
and good will. The practice is universally acceptable, and this is the 
most signiíicant aspect of Dhamma, because whatever beneíit one 
gets will be not from theories but from practice, from applying 
Dhamma in one’ s life. 

In ten days one can get only a rough outline of the technique; one 
cannot expect to become períect in it so quickly. But even this brief 
experience should not be undervalued: you have taken the íirst step, a 
very important step, although the journey is long—indeed, it is a 
liíetime job. 


60 


THE DISCOURSE SUMMARIES 


A seed of Dhamma has been sown, and has started sprouting into a 
plant. A good gardener takes special care of a young plant, and 
because of the Service given it, that little plant gradually grows into a 
huge tree with thick trunk and deep roots. Then, instead of requiring 
Service, it keeps giving, serving, for the rest of its life. 

This little plant of Dhamma requires Service now. Protect it from 
the criticism of others by making a distinction between the theory, to 
which some might object, and the practice, which is acceptable to all. 
Don’t allow such criticism to stop your practice. Meditate one hour in 
the morning and one hour in the evening. This regular, daily practice 
is essential. At first it may seem a heavy burden to devote two hours a 
day to meditation, but you will soon find that much time will be saved 
that was wasted in the past. Firstly, you will need less time for sleep. 
Secondly, you will be able to complete your work more quickly, 
because your capacity for work will increase. When a problem arises 
you will remain balanced, and will be able immediately to find the 
correct solution. As you become established in the technique, you will 
find that having meditated in the morning, you are full of energy 
throughout the day, without any agitation. 

When you go to bed at night, for five minutes be aware of 
sensations anywhere in the body beíore you fall asleep. Next 
morning, as soon as you wake up, again observe sensations within for 
five minutes. These few minutes of meditation immediately beíore 
íalling asleep and after waking up will prove very hclptul. 

If you live in an area where there are other Vipassana meditators, 
once a week meditate together for an hour. And once a year, a ten-day 
retreat is a must. Daily practice will enable you to maintain what you 
have achieved here, but a retreat is essential in order to go deeper; 
there is still a long way to go. If you can come to an organized course 
like this, very good. If not, you can still have a retreat by yourselí'. Do 
a self-course for ten days, wherever you can be secluded from others, 
and where someone can prepare your meals for you. You know the 
technique, the timetable, the discipline; you have to impose all that on 
yourselí now. If you wish to iníorm your teacher in advance that you 
are starting a self course, I shall remember you and send my mettã, 
vibrations of good will; this will help to establish a healthy 
atmosphere in which you can work better. However, if you have not 
iníormed your teacher, you should not feel weak. Dhamma itsclí' will 
protect you. Gradually you must reach a stage of self-dependence. 
The teacher is only a guide; you have to be your own master. 
Depending on anyone, all the time, is no liberation. 
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Daily meditation of two hours and yearly retreats of ten days are 
only the minimum necessary to maintain the practice. If you have 
more free time, you should use it for meditation. You may do short 
courses of a week, or a few days, even one day. In such short courses, 
devote the first one third of your time to the practice of Anapana, and 
the rest to Vipassana. 

In your daily meditation, use most of the time for the practice of 
Vipassana. Only if your mind is agitated or dull, if for any reason it is 
difficult to observe sensations and maintain equanimity, then practise 
Anapana for as long as necessary. 

When practising Vipassana, be careíul not to play the game of 
sensations, becoming elated with pleasant ones and depressed with 
unpleasant ones. Observe every sensation objectively. Keep moving 
your attention systematically throughout the body, not allowing it to 
remain on one part for long periods. A maximum of two minutes is 
enough in any part, or up to five minutes in rare cases, but never more 
than that. Keep the attention moving to maintain awareness of 
sensation in every part of the body. If the practice starts to become 
mechanical, change the way in which you move your attention. In 
every situation remain aware and equanimous, and you will 
experience the wonderful beneíits of Vipassana. 

In active life as well you must apply the technique, not only when 
you sít with eyes closed. When you are working, all attention should 
be on your work; consider it as your meditation at this time. But if 
there is spare time, even for five or ten minutes, spend it in awareness 
of sensations; when you start work again, you will feel reíreshed. Be 
careíul, however, that when you meditate in public, in the presence of 
non-meditators, you keep your eyes open; never make a show of the 
practice of Dhamma. 

If you practise Vipassana properly, a change must come for better 
in your life. You should check your progress on the path by checking 
your conduct in daily situations, in your behavior and dealings with 
other people. Instead of harming others, have you started helping 
them? When unwanted situations occur, do you remain balanced? If 
negativity starts in the mind, how quickly are you aware of it? How 
quickly are you aware of the sensations that arise along with the 
negativity? How quickly do you start observing the sensations? How 
quickly do you regain a mental balance, and start generating love and 
compassion? In this way examine yourselt’. and keep progressing on 
the path. 
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Whatever you have attained here, not only preserve it, but make it 
grow. Keep applying Dhamma in your life. Enjoy all the beneíits of 
this technique, and live a happy, peaceíul, harmonious life, good for 
you and for all others. 

One word of warning: you are welcome to tell others what you 
have learned here; there is never any secrecy in Dhamma. But at this 
stage, do not try to teach the technique. Beíore doing that, one must be 
ripened in the practice, and must be trained to teach. Otherwise there 
is the danger of harming others instead of helping them. If someone 
you have told about Vipassana wishes to practise it, encourage that 
person to join an organized course like this, led by a proper guide. For 
now, keep working to establish yourselí in Dhamma. Keep growing 
in Dhamma, and you will find that by the example of your life, you 
automatically attract others to the path. 

May Dhamma spread around the world, for the good and beneíìt 
of many. 

May all beings be happy, 
be peace/ul, be ỉiberated! 
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PALI PASSAGES 
QUOTED IN THE DISCOURSES 


DAY TWO 

Tumhe hi kiccam ãtappam, 
akkhãtãro tathãgatã. 

Patipannã pamokkhanti 
jhãyino mãra-handhanã 

—Dhammapada, XX. 4(276). 

Sahha-pãpassa akaranam, 
kusalassa upasampadã, 
sa-citta pariỵodapanam — 
etam Buddhãna-sãsanam. 

—Dhammapada, XIV. 5(183). 

DAY THREE 

Sabbo ãdĩpito loko, 
sabbo loko padhũpito; 
sabbo pajjâlìto loko, 
sabbo loko pakampito. 

Akampitam apajjalitam, 
aputhujjana-sevitam, 
agatỉ yatha mãrassa, 
tatha me nirato mano. 


—Upacala Sutta, Samyutta Nikaya, V.7. 

DAY FOUR 

Mano-pubbangamã dhammã, 
mano-setthã, mano-mayã. 

Manasã ce padutthena 
bhãsati vã karoti vã, 
tato nam dukkhamanveti 
cakkam’va vahatopadam. 

Mano-pubbangamã dhammã, 
mano-setthã, mano-mayã. 

Manasã ce pasannena 
bhãsati vã karoti vã, 
tato nam sukhamanveti 
chãyã’va anapãyinĩ. 


-Dhammapada, I. 1 & 2. 


ENGLISH TRAN SL ATION 
OF PÃLI PASSAGES 


DAY TWO 

You have to do your own work; 

Enlightened Ones will only show the way. 

Those who practise meditation 

will free themselves from the chains of death. 

“Abstain from all unwholesome deeds, 

períòrm wholesome ones, 

puriíy your own mind”— 

this is the teaching of the Buddhas. 

DAY THREE 

The entire world is in ílames, 
the entire world is going up in smoke; 
the entire world is burning, 
the entire world is vibrating. 

But that which does not vibrate or burn, 
which is experienced by the noble ones, 
where death has no entry— 
in that my mind delights. 

DAY FOUR 

Mind precedes all phenomena, 

mind matters most, everything is mind-made. 

If with an impure mind 

one períorms any action of speech or body, 

then suffering will follow that person 

as the cartwheel follows the foot of the draught animal. 

Mind precedes all phenomena, 

mind matters most, everything is mind-made. 

If with a pure mind 

one períòrms any action of speech or body, 
then happiness will follow that person 
as a shadow that never departs. 


66 


THE DISCOURSE SUMMARIES 


Idha tappati, pecca tappatỉ, 
pãpakãrĩ ubhayattha tappati. 

Pãpam me katan’ti tappati, 
bhiyyo tappati duggatini gato. 

Idha nandati, pecca nandati, 
katapunno ubhayattha nandati. 

Punnam me katariti nandati, 
bhiyyo nandati suggatim gato. 

—Dhammapada, I. 17 & 18. 


DAY FIVE 

Jãti’pi dukkhã; jarã’pi dukkhã; 
vyãdhppi dukkhã; maranampi dukkham; 
appiyehi sampayogo dukkho; 
piyehi vippayogo dukkho; 
yam’p’iccham na labhati tam’pi dukkham; 
sankhittena panc^pãdãnakkhandhã dukkhã. 

—Dhamma-cakkappavattana Sutta, 
Samyutta Nikãya, LVI (XII). ii. 1. 


Paticca-samuppada 

Anuloma: 

Aviịịã-paccayã sankhãrã; 
sankhra-paccayã vinnãnam; 
vinnãna-paccayã nãma-rũpam; 
nãma-rũpa-paccayã salãyatanam; 
saỊãyatana-paccayã phasso; 
phassa-paccayã vedanã; 
vedanã-paccayã tanhã; 
tanhã-paccayã upãdãnam; 
upãdãna-paccayã bhavo; 
bhava-paccayã jãti; 
jãti-paccayã jarã-maranam- 
soka-parideva- 

dukkha-domanassupãyãsã sambhavanti. 


Evame-tassa kevalassa dukkhakkhandhassa 
samudayo hoti. 
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Agony now, agony hereaíter, 
the wrong-doer suffers agony in both worlds. 
Agonized now by the knowledge that he has 
done wrong, 

he suffers more agony, gone to a State of woe. 

Rejoicing now, rejoicing hereaíter, 
the doer of wholesome actions rejoices in both worlds. 
Rejoicing now in the knowledge that 
he has acted rightly, 

he rejoices more, gone to a State of bliss. 


DAY FIVE 

Birth is suffering; ageing is suffering; 

sickness is suffering; death is suffering; 

association with the unpleasant is suffering; 

dissociation from the pleasant is suffering; 

not to get what one wants is suffering; 

in short, attachment to the five aggregates is suffering. 


Chain of Conditioned Arising 

Forward Order: 

With the base of ignorance, reaction arises; 

with the base of reaction, consciousness arises; 

with the base of consciousness, mind and body arise; 

with the base of mind and body, the six senses arise; 

with the base of the six senses, contact arises; 

with the base of contact, sensation arises; 

with the base of sensation, craving and aversion arise; 

with the base of craving and aversion, attachment arises; 

with the base of attachment, the process of becoming arises; 

with the base of the process of becoming, birth arises; 

with the base of birth, ageing and death arise, 

together with sorrow, lamentation, 

physical and mental sufferings and tribulations. 

Thus arises this entire mass of suffering. 
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Patiloma: 


Avijjãya tv’eva asesa virãga-nirodhã, 
sankhãra-nirodho; 
sankhãra-nirodhã vinnãna-nirodho; 
vinnãna-nirodhã nãma-rũpa-nirodho; 
nãma-rũpa-nirodhã salãyatana-nirodho; 
saỊãyatana -n irodhã phassa-nirodho; 
phassa-nirodhã vedanã-nirodho; 
vedanã-nirodhã tanhã-nirodho; 
tanhã-nirodhã upãdãna-nirodho; 
upãdãna-nirodhã bhava-nirodho; 
bhava-nirodhã jãti-nirodho; 
jãti-n irodhã jarã-maranarn - 
arideva- 



dukìẽha-domanassupãyãsã niruịihanti. 
Evame-tassa kevalassa dukkhakkhandassa 
nirodho hoti. 


—Paticca-samuppada Sutta, 
Samyutta Nikãya, XII (I). 1. 


Aneka-jati samsaram 


sandhãvissam anibbisam 
gahakãrakam gavesanto 
dukkhã jãti punappunam 


Gahakãraka! Ditthosi. 
Puna geham na kãhasi. 
Sabbã te phãsukã bhaggã, 
gahakũtam vỉsarikhitam. 
Visarikhãra-gatam cittam. 
tanhãnani khayamaịịhagã. 


-Dhammapada, XI. 8 & 9 (153 & 154). 


Khĩnam purãnam navam natthi sambhavam, 
viratta citta ãyatike bhavasmim. 

Te khĩna-bĩjã avirũlhi chandã. 

Nibbanti dhĩrã yathãyam padĩpo. 


-Ratana Sutta, Sutta Nipata, II. 1. 


DAY SIX 

Sabbe sankhãrã aniccati; 
yadã pannãya passatỉ, 
atha nibbindati dukkhe — 
esa maggo visuddhiyã. 


-Dhammapada, XX. 5 (277). 
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Reverse Order: 

With the complete eradication and cessation of 
ignorance, reaction ceases; 
with the cessation of reaction, consciousness ceases; 
with the cessation of consciousness, mind and body cease; 
with the cessation of mind and body, the six senses cease; 
with the cessation of the six senses, contact ceases; 
with the cessation of contact, sensation ceases; 
with the cessation of sensation, craving and aversion cease; 
with the cessation of craving and aversion, attachment ceases; 
with the cessation of attachment, the process of becoming ceases; 
with the cessation of the process of becoming, birth ceases; 
with the cessation of birth, ageing and death cease, 
together with sorrow, lamentation, 
physical and mental suffering and tribulations. 

Thus this entire mass of suffering ceases. 


Through countless births in the cycle of existence 

I have run, not íinding 

although seeking the builder of this house; 

and again and again I faced the suffering of new birth. 

Oh housebuilder! Now you are seen. 

You shall not build a house again for me. 

All your beams are broken, 
the ridgepole is shattered. 

The mind has become freed from conditioning; 
the end of craving has been reached. 


When past conditioning is erased and no fresh one produced, 
the mind no longer seeks for future birth. 

The seed consumed, cravings no more arise. 

Such-minded wise ones cease like [the flame of] this lamp. 

DAY SIX 

“Impermanent are all compounded things.” 

When one perceives this with true insight, 
then one becomes detached from suffering; 
this is the path of pui'ification. 
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Sabba-dãnam Dhamma-dãnam jinãti, 
sabbam rasam Dhamma-raso ịinãti, 
sabbam ratim Dhamma-rati jinãti, 
tanhakkhayo sabba-dukkham ịinãti. 


—Dhammapada, XXIV. 21 (354). 

DAY SEVEN 

Vedanã samosaranã sabbe dhammã. 


—Mulaka Sutta, Aủguttara Nikaya, 
VIII. ix. 3 (83). 


—Kimãrammanãpurisassa sankappa-vitakkã 
uppajjanti’ti? 

— Nãma-rũpãrammanã bhante’ti. 

—Samiddhi Sutta, 
Aủguttara Nikaya, IX. ii. 4 (14). 

Yathapi vãtã ãkãse vãyanti vividhãputhũ, 
puratthimãpacchimã cã’pi, uttarã atha dakkhinã, 
sarajã arajã capi, sĩtã unhã ca ekadã, 
adhimattãparittã ca, puthũ vãyanti mãlutã; 
tathevimasmim kãyasmim samuppajjanti vedanã, 
sukha-dukkha-samuppatti, adukkhamasukhã ca yã. 

Yato ca bhikkhu ãtãpĩ sampajannarn na rincati, 

tato so vedanã sabbãparijãnãti pandito; 

So vedanãparinnãya ditthe dhamme anãsavo, 

kãyassa bhedã Dhammattho, sankhyam 
nopeti vedagũ. 

—Pathama Akãsa Sutta, 
Samyutta Nikãya, XXXVI (II). ii. 12 (2). 

Yato-yato sammasati 
khandhãnam udayabbayam, 
labhati pĩti-pãmoijarn, 
amatam tam vijãnatarn. 


-Dhammapada, XX. 15 (374). 
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The gift of Dhamma triumphs over all other gifts; 
the taste of Dhamma triumphs over all other tastes; 
the happiness of Dhamma triumphs over all other pleasures; 
the eradication of craving triumphs over all suffering. 


DAY SEVEN 

Everything that arises in the mind is accompanied 
by sensation. 

“From what base arise thoughts 
and retìcctions in men?” 

“From the base of mind and matter, sir.” 


Through the sky blow many different winds, 
from east and west, from north and South, 
dust-laden and dustless, cold as well as hot, 
íierce gales and gentle breezes—many winds blow. 

In the same way, in this body, sensations arise, 
pleasant, unpleasant, and neutral. 

When a bhikkhu, practising ardently, does 

not neglect his íaculty of thorough understanding, 
then such a wise person fully comprehends all sensations. 

And having fully comprehended them, within this very life 
he becomes íreed from all impurities. 

At his life’s end, such a person, being established in Dhamma and 
understanding sensations períectly, attains the indescribable 
stage. 


Whenever and wherever one encounters 

the arising and passing away of the mental-physical structure, 

one enjoys bliss and delight, [which lead on to] 

the deathless stage experienced by the wise. 
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Namo tassa bhagavato, arahato, 
sammã-sambuddhassa. 

Ye ca Buddhã atĩtã ca, 
ye ca B uddhã anãgatã, 
paccuppannã ca ye Buddhã 
aham vandãmi sabbadã. 

Ye ca Dhammã atĩtã ca, 
ye ca Dhammã anãgatã, 
paccuppannã ca ye Dhammã 
aham vandãmi sabbadã. 

Ye ca Sanghã atĩtã ca, 
ye ca Sanghã anãgatã, 
paccuppannã ca ye Sanghã 
aham vandãmi sabbadã. 

Imãya Dhammãnudhamma patipattiyã 

Buddham pũịemi, 

Dhammam pũjemi, 

Sangham pũjemi. 

Buddha-vandanã: 

Iti’pi 50 bhagavã, 
araham, 

sammã-sambuddho, 

vijjã-carana-sampanno, 

sugato, 

lokavidũ, 

anuttaro purisa-damma-sãrathi, 
satthã deva-manussãnam, 

Buddho Bhagavati. 


Dhamma-vandana: 

Svãkkhãto Bhagavatã Dhammo, 

sandittbiko, 

akãliko, 

ehi-passiko, 

opanayiko, 

paccatam veditabbo vinnũlnti. 



PALI PASSAGES 


73 


Homage to the liberated, the all conquering, 
the fully self-enlightened. 

To the Buddhas of the past, 
to the Buddhas yet to come, 
to the Buddhas of the present 
always I pay respects. 

To the Dhammas of the past, 
to the Dhammas yet to come, 
to the Dhamma of the present 
always I pay respects. 

To the Sanghas of the past, 
to the Sanghas yet to come, 
to the Sanghas of the present 
always I pay respects. 

By walking on the path of Dhamma, from 
the flrst step to the final goal, 
thus I revere the Buddha, 
thus I revere the Dhamma, 
thus I revere the Sangha. 

Homage to the Buddha: 

Such truly is he: free from impurities, 
having destroyed all mental deíilements, 
fully enlightened by his own efforts, 
períect in theoiy and in practice, 
having reached the final goal, 
knowing the entire universe, 
incomparable trainer of men, 
teacher of gods and humans, 
the Buddha, the Exalted One. 

Homage to the Dhamma: 

Clearly expounded is the teaching of the Exalted One, 

to be seen for oneselí, 

giving results here and now, 

inviting one to come and see, 

leading straight to the goal, 

capable of being realized for oneselí by any intelligent person. 
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Saủgha-vandana: 

Supatipanno 

Bhagavato sãvaka-sarigho. 

Ujupatipanno 

Bhagavato sãvaka-sangho. 

Nãyapatipanno 

Bhagavato sãvaka-sangho. 

Sãmỉcipatipanno 

Bhagavato sãvaka-sangho. 

Yadidam cattãri purisa-yugãni, 
attha-purisa-puggalã, 
esa Bhagavato sãvaka-sangho; 
ãhuneyyo, pãhuneyyo, 
dakkhineyyo, anjali-karanĩyo, 
anuttaram punnakkhettam lokassã’ti. 

—Dhaịagga Sutta, Samyutta Nikãya, XI (I). 3. 

DAY EIGHT 

Aniccã vata sankhãrã, 
uppãdavaya-dhammino. 
uppajjitvã nirujjbanti, 
tesarn vũpasamo sukho. 

—Mahã-Parinibbãna Suttanta, Dĩgha Nikãya, 16. 
Phutthassa loka-dhammehi, 
cittam yassa na kampati, 
asokam, virajam, khemarn, 
etam mangalamuttamarn 

—Mahã-Mangala Sutta, Sutta Nipãta, II. 4. 
Katvãna katthamudaram iva gabbhinĩyã 

Cincãya dutthavacanam ianakãya majjhe, 

santena soma vidhinã jiừivã munindo. 

Tam teịasã bhavatu te iayamangalãni! 


-Buddha-Jayamaủgala Gatha. 
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Homage to the Sangha: 

Those who have practised well 

form the order of disciples of the Exalted One. 
Those who have practised uprightly 

form the order of disciples of the Exalted One. 

Those who have practiced wisely 

form the order of disciples of the Exalted One. 
Those who have practised properly 

form the order of disciples of the Exalted One. 
That is. the four pairs of men, 
the eight kinds of individuals, 
these form the order of disciples of 
the Exalted One; 

worthy of offerings, of hospitality, 
of gifts, of reverent salutation, 
an incomparable field of merit for the world. 

DAY EIGHT 

Impermanent truly are compounded things, 
by nature arising and passing away. 

If they arise and are extinguished, 
their eradication brings happiness. 


When íaced with the vicissitudes of life, 
one’s mind remains unshaken, 
sorrowless, stainless, secure; 
this is the greatest welfare. 


Tying a piece of wood over her belly to 
make herselí look pregnant, 

Cinca abused [the Buddha] in the midst 
of all the people. 

By peaceíul, gentle means the king of 
sages was victorious. 

By the power of such virtues may you be 
blissíully triumphant! 
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Attã hi attano nãtho, 
attã hi attano gati. 

Tasmã sannamay’attãnam 
assam bhadram va vãnijo. 

—Dhammapada, XXV. 21 (380). 

DAY NINE 

Pakãrena jãnãti’ti pannã. 

—A tthasãlinĩ. 

Dãnam dadantu saddhãya, 
sĩỉam rakkhantu sabbadã, 
bhãvanã abhiratã hontu, 
gacchantu devatãgatã. 

—Dukkhappattãdigãthã. 

DAY TEN 

Atta-dĩpã viharatha, 
atta-saranã, ananna-saranã. 

Dhamma-dĩpã viharatha, 

Dhamma-saranã, ananna-saranã. 

—Mahã-Parinibbãna Sutta, Dĩgha Nikãya, 16. 

Caratha bhikkhave cãrikam 
bahujana-hitãya, bahujana-sukhãya, 
lokãnukampãya, 

atthãya hitãya sukhãya devamanussãnarn. 

Mã ekena dve ãgamittha. 

Desetha bhikkhave Dhammam 
ãdikalyãnam, 

maijhekalyãnam, pariyosãnakalyãnam 
sãttham sabyanịanam. 

Kevalaparipunnam parisuddharn 
brahmacariyam pakãsetha. 

Santi sattã apparaiakkhajãtikã 
assavanatã Dhammassa parihãyanti. 

Bhavissanti Dhammassa annãtãro. 

—Dutiyã Mãrapãsa Sutta, 
Samyutta Nikãya, VI (I). 5. 

Ye dhammã hetuppabhavã 
tesam hetum tathãgato ãha 
tesam ca yo nirodho;evam vãdĩ mahãsamano. 

—Vinaya, Mahãvagga, I. 23 (40). 
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You are your own master, 
you make your own íuture. 

Thereíore discipline yourselí 

as a horse-dealer trains a thoroughbred. 

DAY NINE 

Wisdom is knowing things in different ways. 

Give charity out of devotion, 
always maintain the moral precepts, 
find delight in meditation, 
and you will attain the celestial life. 

DAY TEN 

Make an island of yourselí, 

make yourselí' your reíuge; there is no other reíuge. 
Make truth your island, 

make truth your reíuge; there is no other reíuge. 

Go your ways, oh monks, 
for the beneíit and happiness of many, 
out of compassion for the world, 
for the good, bcneiit, and happiness 
of gods and men. 

Let no two go in the same direction. 

Teach, oh monks, the Dhamma, 
which is bcneíicial at the beginning, 
in the middle, and at the end— 
both the spirit and the letter of it. 

Make known the Noble Life, which is 
fully complete [requiring no addition] 
and pure [requiring no subtraction]. 

There are beings with only a little dust in their eyes 
who will be lost unless they hear the Dhamma. 
Such persons will understand the truth. 

Those phenomena arising from a cause, 

of these the Enlightened One has told the cause 

and also their cessation; 

this is the ‘doctrine’ of the Great Recluse. 
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Pannatti thapetva visesena passatPtỉ 
vipassanã. 

—Ledi Sayadaw, 
Paramattha Dĩpanĩ. 

Ditthe ditthamattam bhavissati, 
sute sutamattam bhavissati, 
mute mutamattam bhavissati, 

vinnate vinnatamattam bhavissati. 


—udãna, I. X. 

Sabba kãya patisamvedi 
assasissãmĩ’ti sikkhati; 
sabba kãya patisamvedi 
passasissãmĩ’ti sikkhati. 

—Mahã-Satipatthãna Sutta, 
Dĩgha Nikãya, 22. 

So kãya-pariyantikam vedanam 
vedayamãno, 

kãya-pariyantikam vedanam 
vedayãm i 'ti pajãnãti. 

Ịĩvita-pariyantikam vedanam 
vedayamãno, 

jĩvita-pariyantikarn vedanam 
vedayãm i 'ti pajãnãti. 

—Pathama Gelanốa Sutta, 
Samyutta Nikãya, XXXVI (II). 17 . 
Iti ajjhattam vã kãye kãyãnupassĩ viharati, 
bahiddhã vã kãye kãyãnupassĩ viharati, 
ajjhatta-bahiddhã vã kãye kãyãnupassĩ viharati. 
Samudaya-dhammãnupassĩ vã kãyasmim viharati, 
vaya-dhammãnupassĩ vã kãyasmim viharati, 
samudaya-vaya-dhammãnupassĩ vã 
kãyasmim viharati. 

Atthi kãyo'ti vãparì'assa satipaccupatthitã hoti, 
yãvadeva nãna-mattãya patissati-mattãya 
anissito ca viharati 
na ca kinci loke upãdiyati. 

Evam’pi kho bhikkhave bhikkhu kãye 
kãyãnupassĩ viharati. 

—Mahã-Satipatthãna Sutta, Dĩgha Nikãya, 22. 
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Vipassana means observing reality in a special 
way, by going beyond apparent truth. 

In the seen there will be only the seen; 
in the heard there will be only the heard; 
in the smelled, tasted, touched there will be 
only the smelled, tasted, touched; 

In the cognized there will be only the cognized. 

“Feeling the entire body 
I shall breath in”; thus he trains himselí. 
“Feeling the entire body 
I shall breathe out”; thus he trains himselí. 


Experiencing sensation everywhere 
within the limits of the body, 
he understands, “I am experiencing sensation 
everywhere within the limits of the body.” 
Experiencing sensation wherever there is 
life within the body, 

he understands, “I am experiencing sensation 
wherever there is life within the body.” 


Thus he abides observing body in body internally; 
he abides observing body in body externally 
he abides observing body in body both internally and externally. 
he abides observing the phenomenon of arising in the body; 
he abides observing the phenomenon of passing away in the body; 
he abides observing the phenomenon of 
arising and passing away in the body. 

Now his awareness is established, “This is body.” 

This awareness develops to such an extent that there is mere 
understanding and mere observation, 
and he abides detached 
and does not cling to anything in the world. 

This, oh bhikkhus, is how a bhikkhu 
really abides observing body in body. 
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Ti-ratana sarana: 

Buddham saranam gacchãmi. 

Dhammam saranam gacchãmi. 

Sangham saranam gacchãmi. 

Panca-sĩla: 

Pãnãtipãtã veramanĩ sikkhãpadam 
samãdiyãmi. 

Adinnãdãnã veramanĩ sikkhãpadam 
samãdiyãmi. 

Kãmesu micchãcãrã veramanĩ sikkhãpadam 
samãdiyãmi. 

Musã-vãdã veramanĩ sikkhãpadam 
samãdiyãmi. 

Surã-meraya-majia-pamãdatthãnã veramanĩ 
sikkhãpadam samãdiyãmi. 

Atthanga-sĩla: 

Pãnãtipãtã veramanĩ sikkhãpadam 
samãdiyãmi. 

Adinnãdãnã veramanĩ sikkhãpadam 
samãdiyãmi. 

Abrahmacariyã veramanĩ sikkhãpadam 
samãdiyãmi. 

Musã-vãdã veramanĩ sikkhãpadam 
samãdiyãmi. 

Surã-meraya-majja pamãdatthãnã 

veramanĩ sikkhãpadam samãdiyãmi. 

Vikãla bhojanã veramanĩ sikkhãpadam 
samãdiyãmi. 

Nacca-gĩta-vãdita-visũka-dassana-mãlã-gandha- 
vilepana-dhãrana-mandana-vibhũsanatthãnã 
veramanĩ sikkhãpadam samãdiyãmi. 

uccã-sayana mahã-sayanã veramani 
sikkhãpadam samãdiyãmi. 
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Refuge in the Triple Gem: 


I take reíuge in the Buddha. 

I take reíuge in the Dhamma. 
I take reíuge in the Sangha. 

The Five Precepts: 


I undertake the rule of training to abstain 
from killing living creatures. 

I undertake the rule of training to abstain 
from taking what is not given. 

I undertake the rule of training to abstain 
from sexual misconduct. 

I undertake the rule of training to abstain 
from wrong speech. 

I undertake the rule of training to abstain from intoxicants, which 
are causes of intemperate behavior. 

The Eight Precepts: 

I undertake the rule of training to abstain 
from killing living creatures. 

I undertake the rule of training to abstain 
from taking what is not given. 

I undertake the rule of training to abstain 
from incelibacy. 

I undertake the rule of training to abstain 
from wrong speech. 

I undertake the rule of training to abstain from intoxicants, which 
are causes of intemperate behavior. 

I undertake the rule of training to abstain 
from eating at the wrong time. 

I undertake the rule of training to abstain 

from dancing; singing, instrumental music;worldly 
entertainments; adorning oneselí with garlands, períunies, or 
cosmetics; wearing jewellery. 

I undertake the rule of training to abstain 
from using high or luxurious beds. 
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Acariya teacher, guide. 

Adhitthãna strong determination. One of the ten pãramĩ. 

Akusala unvvholesome, harmful. Opposite kusala. 

Ananda bliss, delight. 

Anapana respiration. ãnãpãna-sati: awareness of respiration. 

Anattã non-self, egoless, without essence, without substance. One of the three basic 
characteristics. See lakkhana. 

Anicca impermanent, ephemeral, changing. One of the three basic characteristics. See 
lakkhana. 

Arahant / arahat liberated being; one who has destroyed all his mental impuríties. See 
Buddha. 

Ariya noble; saintly person. One who has puriíied his mind to the point that he has 
experienced the ultimate reality (nibbãna). There are four levels of ariya, from 
sotãpanna (‘stream-enterer’), who will be rebom a maximum of seven times, up to 
arahat, who will undergo no further rebirth after his present existence. 

Ariya atthangỉka magga the Noble Eightíold Path. See magga. 

Ariya sacca Noble Truth. See sacca. 

Asubha impure, repellent, not beautiíul. Opposite subha, pure, beautiful. 

Assutavã / assutavant uninstructed; one who has never even heard the truth, who lacks 
even suta-mayã paíĩnã, and thereíbre cannot take any steps towards his liberation. 
Opposite sutavã. 

Avijjã ignorance, illusion. The first link in the Chain of Conditioned Arising (paticca 
samuppãda). Together with rãga and dosa, one of the three Principal mental 
deíilements. These three are the root causes of all other mental impurities and hence of 
suffering. Synonym of moha. 

Ayatana sphere, region, esp. the six spheres of perception (saịãyatana), i.e. the five 
physical senses plus the mind, and their corresponding objects, namely: 
eye (cakkhu) and visual objects (rũpa), 
ear (sota) and sound (sadda), 
nose (ghãna) and odour (gandha), 
tongue (jivhã) and taste (rasa), 
body (kãya) and touch (photthabba), 

mind (mano) and objects of mind, i.e. thoughts of all kinds (dhamma). These are 
also called the six íaculties. See indrỉya. 

Bala strength, power. The five mental strengths are faith (saddhã), effort (viriya), 
awareness (sati), concentration (samãdhi), wisdom (paiĩnã). In less developed form, 
these are called the five íaculties. See indriya. 

Bhaíiga dissolution. An important stage in the practice of Vipassana, the experience of the 
dissolution of the apparent solidity of the body into subtle vibrations which are 
constantly arising and passing away. 

Bhava (the process of) becoming. Bhava-cakka: the wheel of continuing existence. See 
cakka. 
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Bhãvanã mental development, meditation. The two divisions of bhãvanã are the 
development of calm (samatha-bhãvanã), corresponding to concentration of mind 
(samãdhi), and the development of insight (vipassanã-bhãvanã), corresponding to 
wisdom (pannã). Development of samatha will lead to the States of jhãna; 
development of vipassanã will lead to liberation. See jhãna, panũã, samãdhi, 
Vipassana. 

Bhãvanã-mayã paíĩnã wisdom developing from personal, direct experience. See 
panũã. 

Bhavatu sabba mangaỉam “May all beings be happy.” A traditional phrase by which 
one expresses one’s goodvvill towards others. (Literally, “May there be every 
happiness.”) 

Bhikkhu (Buddhist) monk; meditator. Feminine form bhikkhunĩ: nun. 

Bodhi enlightenment. 

Bodhisatta literally, ‘enlightenment-being’. One who is vvorking to become a Buddha. 
ưsed to designate Siddhattha Gotama in the time beíòre he achieved full enlightenment. 
Sanskrit bodhỉsattva. 

Bojjhanga factor ofenlightenment, i.e. quality that helps one to attain enlightenment. The 
seven such factors are awareness (sati), penetrating investigation of Dhamma 
(Dhamma-vicaya), effort (viriỵa), bliss ịpĩti), tranquillity (passaddhi), 
concentration (samãdhi), equanimity (upekkhã). 

Brahmã inhabitant of the higher heavens; the term used in Indian religion to designate the 
highest being in the order of beings, traditionally considered to be an almighty 
Creator-God, but described by the Buddha as subject, like all beings, to decay and 
death. 

Brahma-vihãra the nature of a brahmã, hence sublime or divine State of mind, in which 
four pure qualities are present: selAess love (mettã), compassion (karuụã), joy at the 
good íortune of others (muditã), equanimity towards all that one encounters 
( upekkhã); the systematic cultivation of these four qualities by a meditation practice. 

Brahmacariya celibacy; a pure, saintly life. 

Brãhmana literally, a pure person. Traditionally used to designate a member of the 
priestly caste in India. Such a person relies on a deity (Brahmã) to ‘save’ or liberate 
him; in this respect he differs from the samana. The Buddha described the true 
brãhmana as one who has purified his mind, i.e. an arahat. 

Buddha enlightened person; one who has discovered the way to liberation, has practised 
it, and has reached the goal by his own efforts. There are two types of Buddha: 

1) pacceka-buddha, ‘lone’ or ‘silent’ Buddha, who is unable to teach the way he 
has found to others; 

2) sammã-sambuddha, ‘fuir or ‘perfect’ Buddha, who is able to teach others. 

Cakka wheel, Bhava-cakka, wheel of continuing existence (i.e. process of suffering), 

equivalent to samsãra. Dhamma-cakka, the wheel of Dhamma (i.e. the teaching or 
process of liberation). Bhava-cakka corresponds to the Chain of Conditioned Arising 
in its usual order. Dhamma-cakka corresponds to the Chain in reverse order, leading 
not to the multiplication but to the eradication of suffering. 



84 


THE DISCOURSE SUMMARIES 


Cinta-maya-paíína wisdom gained by intellectual analysis. See panna. 

Citta mind. Cittanupassana, observation of the mind. See satipatthana. 

Dana charity, generosity, donation. One of the ten pãramĩ. 

Dhamma phenomenon; object of mind; nature; natural law; law of liberation, i.e. teaching 
of an enlightened person. Dhammãnupassanã, observation of the contents of the 
mind. s QQ satipatthãna. (Sanskrit dharma.) 

Dhãtu element (see maha-bhutani); natural condition, property. 

Dosa aversion. Together with rãga and moha, one of the three Principal mental 
derilements. 

Dukkha suffering, unsatisfactoriness. One of the three basic chai*acteristics (see 
lakkhana). The first Noble truth (see sacca). 

Gotama family name of the historical Buddha. (Sanskrit Gautama.) 

Hinayãna literally, ‘lesser vehicle’. Term used for Theravãdin Buddhism by followers of 
other schools. Pejorative connotation. 

Indriya faculty. Used in this work to refer to the six spheres of perception (see ãyatana) 
and the five mental strengths (see bala). 

Jãti birth, existence. 

Jhãna State of mental absorption or trance. There are eight such States which may be 
attained by the practice of samãdhi, or samatha-bhãvanã (see bhãvanã). 
Cultivation of them brings tranquillity and bliss, but does not eradicate the 
deepest-rooted mental derilements. 

Kaỉãpa / attha-kaỉãpa smallest indivisible unit of matter, composed of the four 
elements and their characteristics. See mahã-bhũtãni. 

Kalyãna-mitta literally, ‘friend to one’s welfare’, hence one who guides a person 
tovvards liberation, i.e. spiritual guide. 

Kamma action, specirically an action períormed by oneself that will have an effect on 
one’s future. See sankhãra. (Sanskiit karma.) 

Kãya body. Kãyãnupassanã, observation of body. See satipatthãna. 

Khandha mass, group, aggregate. A human being is composed of five aggregates: matter 
(rũpa), consciousness (vinnãna), perception (sanỉĩã), feeling/ sensation (vedanã), 
reaction (sankhãra). 

Kilesa mental derilements, negativity, mental impurity. Anusaya kilesa, latent 
derilement, impurity lying dormant in the unconscious. 

Kusala wholesome, beneíicial. Opposite akusala. 

Lakkhaụa sign, distinguishing mark, characteristic. The thi*ee characteristics 
(ti-lakkhana) are anicca, dukkha, anattã. The first two are common to all 
conditioned phenomena. The third is common to all phenomena, conditioned and 
unconditioned. 

Lobha craving. Synonym of rãga. 

Loka 1. the macrocosm, i.e. universe, world, plane of existence; 2. the microcosm, i.e. the 
mental-physical structure. Loka-dhammã, worldly vicissitudes, the ups and downs of 
life that all must encounter, that is, gain or loss, victory or defeat, praise or blame, 
pleasure or pain. 
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Magga path. Ariya atthangika magga, the Noble Eightíold Path leading to liberation 
from suííering. It is divided into three stages or trainings: 

I. sĩla, morality, purity of vocal and physical actions: 

i. sammă-vãcã, right speech: 

ii. sammã-kammanta, right actions; 
iii sammã-ãjĩva, right livelihood; 

II. samãdhỉ, concentration, control of one’s own mind: 

iv. sammã-văyãma, right effort; 

V. sammă-sati, right awareness; 

iv. sammă-samãdhi, right concentration; 

III. pannã, wisdom, insight which totally purifies the mind: 

vii. sammã-sankappa, right thought; 
viii sammã-ditthi, right understanding. 

Magga is the íourth of the Four Noble Traths. See sacca. 

Mahã-bhũtãni the four elements, of which all matter is composed: 
pathavĩ-dhãtu —earth element (weight); 
ãpo-dhãtu —water element (cohesion); 
tejo-dhãtu —fìre element (temperature); 
vãyo-dhãtu —air element (motion). 

Mahãyãna literally, ‘great vehicle’, The type of Buddhism that developed in India a few 
centuries aíter the Buddha and that spread north to Tibet, China, Viet Nam, Mongolia, 
Korea, and lapan. 

Mangala welfare, blessing, happiness. 

Mãra death; negative íorce, evil one. 

Mettã selữess love and good will. One of the qualities of a pure mind (see 
Brahma-vỉhãra); one of the pãramĩ. Mettã-bhãvanã, the systematic cultivation of 
mettã by a technique of meditation. 

Moha ignorance, delusion. Synonym of avijja. Together with raga and dosa, one of the 
three Principal mental defilements. 

Nãma mind. Nãma-rũpa, mind and matter, the mental-physical continuum. 
Nãma-rũpa-viccheda, the separation of mind and matter occurring at death or in the 
experience of nìbbãna. 

Nibbãna extinction; ữeedom from suữering; the ultimate reality; the unconditioned. 
(Sanskrit nirvãna.) 

Nirodha cessation, eradication. Often used as a synonym of nibbãna. Nirodha-sacca, 
the truth of the cessation of suffering, third of the Four Noble Truths. See sacca. 
Nĩvaraọa obstacle, hindrance. The five hindrances to mental development are craving 
(kãmacchanda), aversion (vỵãpãda), mental or physical sluggishness 
(thĩna-middha), agitation (uddhacca-kukkucca), doubt (vicikicchã). 

OỊărika gross, coarse. Opposite sukhuma. 
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Pãli line; text; the texts recording the teaching of the Buddha; hence language of these 
texts. Historical, linguistic, and archaeological evidence indicates that this was a 
language actually spoken in northem India at or near the time of the Buddha. At a later 
date the texts were translated into Sanskrit, which was exclusively a literary language. 
Pannã wisdom. The third of the three trainings by which the Noble Eightíbld Path is 
practised (see magga). There are three kinds of wisdom: received wisdom 
(suta-mayã paỉĩnã), intellectual wisdom (cỉntã-mayã pannã), and experiential 
vvisdom (bhãvanã-mayãpanũã). Of these, only the last can totally purify the mind; it 
is cultivated by the practice of vipassanã-bhãvanã. Wisdom is one of the five mental 
strengths (see baỉa), the seven factors of enlightenment (see bojjhanga), and the ten 
pãramĩ. 

Pãramĩ / pãramitã períection, virtue; wholesome mental quality that helps to dissolve 
egoism and thus leads one to liberation. The ten pãramĩ are: charity (dãna), morality 
(sĩla), renunciation (nekkhamma), wisdom (paiỉnã), effort (viriya), tolerance 
(khanti), truthíulness (sacca), strong detennination (adhitthãna), selíless love 
(mettã), equanimity (upekkhã) 

Paticca samuppãda the Chain of Conditioned Arising; causal genesis. The process, 
beginning in ignorance, by which one keeps making life after life of suffering for 
oneself. 

Pũjã honour, worship, religious ritual or ceremony. The Buddha instmcted that the only 
proper pũjã to honour him is the actual practice of his teachings, from the first step to 
the final goal. 

Puíĩnã virtue; meritorious action, by performing which one attains happiness now and in 
íuture. For a lay person, puíĩnã consists in giving charity (dãna), living a moral life 
(sĩla), and practising meditation (bhãvanã). 

Rãga craving. Together with dosa and moha, one of the three Principal mental 
derilements. Synonym of lobha. 

Ratana jewel, gem. Ti-ratana: the Triple Gem of Buddha, Dhamma, and Sangha. 
Rũpa 1. matter; 2. visual object. See ãyatana, khandha. 

Sacca truth. The Four Noble truths (ariya-sacca) are: 

1. the truth of suffering (dukkha-sacca); 

2. the truth of the origin of suffering (samudaya-sacca); 

3. the truth of the cessation of suffering (nirodha-sacca); 

4. the truth of the path leading to the cessation of suffering (magga-sacca). 

Sãdhu well done; well said. An expression of agreement or approval. 

Samãdhi concentration, control of one’s own mind. The second of the three trainings by 
which the Noble Eightíbld Path is practised (see magga). When cultivated as an end in 
itself, it leads to the attainment of the States of mental absorption (jhãna), but not to 
total liberation of the mind. Three types of samãdhi are: 

1. khanika samãdhi, momentary concentration, concentration sustained from 
moment to moment; 

2. upacãra samãdhi, ‘neighbourhood’ concentration of a level approaching a State 
of absorption; 
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3. appanã samãdhi, attainment concentration, a State of mental absorption (jhãna). 
Of these, khanika samãdhi is sufficient preparation in order to be able to begin the 
practice of Vipassana. 

Samaụa recluse, wanderer, mendicant. One who has left the life of a householder. While a 
brãhamana relies on a deity to ‘save’ or liberate him, a samana seeks liberation by 
his own efforts. Hence the term can be applied to the Buddha and to his followers who 
have adopted the monastic life, but it also includes recluses who are not followers of the 
Buddha. Samana Gotama (‘Gotama the recluse’) was the common form of address 
used for the Buddha by those who were not his followers. 

Samatha calm, tranquillity. Samatha-bhãvanã, the development of calm; synonymous 
with samãdhi. See bhãvanã. 

Sampajãna having sampajanna. See following. 

Sampajanna understanding of the totality of the mind-matter phenomenon, i.e. insight 
into its impermanent nature at the level of sensation. 

Samsãra cycle of rebirth; conditioned world; world of suffering. 

Samudaya arising, origin. Samudaya-dhamma, the phenomenon of arising. 
Samudaya-sacca, the truth of the origin of suffering, second of the four Noble Truths. 

Sangha congregation; community of ariyã, i.e. those who have experienced nibbãna; 
community of Buddhist monks or nuns; a member of the ariya-sangha, 
bhikkhu-sangha or bhikkhnĩ-sangha. 

Sankhãra (mental) íormation; volitional activity; mental reaction; mental conditioning. 
One of the five aggregates (khandhã), as well as the second link in the Chain of 
Conditioned Arising (paticca samuppãda). Sankhãra is the kamma, the action 
that gives future results and that thus is actually responsible for shaping one’s future 
life. (Sanskrit samskãra). 

Saủkhãrupekkhã literally, equanimity towards sankhãrã. A stage in the practice of 
Vipassana, subsequent to the experience of bhanga, in which old impurities lying 
dormant in the unconscious rise to the surface level of the mind and maniíest as physical 
sensations. By maintaining equanimity ( upekkhã) towards these sensations, the 
meditator creates no new sankhãrã and allows the old ones to pass away. Thus the 
process leads gradually to the eradication of all sankhãrã. 

Saiìiìã (from samyutta-nãnã, conditioned knowledge) perception, recognition. One of 
the five aggregates (khandhã). It is ordinarily conditioned by one’s past sankhãrã, 
and thereíore conveys a coloured image of reality. In the practice of Vipassana, sannã 
is changed into paiỉnã, the understanding of reality as it is. It becomes anicca-sannã, 
dukkha-sannã, anattã-sannã, asubha-sannã —that is, the perception of 
impermanence, suffering, egolessness, and of the illusory nature of physical beauty 

■Sarana shelter, refuge, protection. Ti-saranã: Triple Refuge, i.e. refuge in Buddha, 
Dhamma and Sangha. 

Sati avvareness. A constituent of the Noble Eightfold Path (see magga), as well as one of 
the five mental strengths (see bala) and the seven íactors of enlightenment (see 
bojjhanga). Anãpãna-sati, awareness of respiration. 



THE DISCOURSE SUMMARIES 


Satipatthãna the establishing of awareness. There are four interconnected aspects of 
satipatthãna: 

1. observation of body (kãyănupassană); 

2. observation of sensations arising within the body (vedanãnupassanã); 

3. observation of mind (cittãnupassană); 

4. observation of the contents of the raind (dhammãnupassană) 

All four are included in the observation of sensations, since sensations are directly 
related to body as well as to mind. The Mahã-Satìpattìlãna Suttanta (Dĩgha 
Nikãya, 22) is the main primary source in which the theoretical basis for the practice of 
vipassanã-bhãvanã is explained. 

Sato aware. Sato sampajano; aware with understanding of the impermanent nature of 
the mental-physical structure in its totality, by means of observation of sensations. 
Siddhattha literally, ‘one who has accomplished his task’. The personal name of the 
historical Buddha. (Sanskrit Siddhãrtha.) 

Sĩla morality; abstaining from physical and vocal actions that cause harm to oneselí and 
others. The first of the three trainings by which the Noble Eightíòld Path is practised 
(see magga). For a lay person, sĩla is practised in daily life by following the Five 
precepts. 

Sotãpanna one who has reached the first stage of saintliness, and has experienced 
nỉbbãna. See ariya. 

Sukha pleasure happiness. Opposite dukkha. 

Sukhuma subtle, fine. Opposite oịãrika. 

Suta-mayã paiìiìã literally, wisdom gained from listening to others. Received wisdom. 
See pannã. 

Sutavã / sutavant instructed; one who has heard the truth, who has sutta-mayãpannã. 
Opposite assutavã. 

Sutta discourse of the Buddha or one of his leading disciples. (Sanskrit sutra.) 

Taọhã literally, ‘thirst’. Includes both craving and its reverse image of aversion. The 
Buddha identified tanhã as the cause of suffering (samudaya-sacca) in his first 
sermon, the “Discourse Setting in Motion the Wheel of 
Dhamma”(Dhammacakkappavattana Sutta). In the Chain of Conditioned Arising 
(paticca samuppãda) he explained that tanhã originates as a reaction to bodily 
sensations. 

Tathãgata literally, ‘thus gone’ or ‘thus come’. One who by walking on the path of reality 
has reached ultimate reality, i.e. an enlightened person. The term by which the Buddha 
commonly reíerred to himself. 

Theravãda literally, ‘teaching of the elders’. The teachings of the Buddha, in the form in 
which they have been preserved in the countries of South Asia (Burma, Sri Lanka, 
Thailand, Laos, Cambodia). Generally recognized as the oldest form of the teachings. 
Ti-lakkhana see lakkhana. 

Tipitaka literally, ‘three baskets’. The three collections of the teachings of the Buddha 
namely: 

1. Vinaya-pitaka, the collection of monastic discipline; 

2. Sutta-pitaka, the collection of discourses; 
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3. Abhidhamma-pỉtaka, the collection of the higher teaching, i.e. systematic 
philosophical exegesis of the Dhamma. 

(Sanskrit Tripitaka.) 

Ti-ratana see ratana. 

Udaya arising. ưdayabbaya, arising and passing away, i.e. impermanence (also 
udaya-vyaya ). Experiential understanding of this reality is achieved by observation of 
the constantly changing sensations within oneselí. 

Upãdãna attachment, clinging. 

Upekkhã equanimity; the State of mind free from craving, aversion, ignorance. One of the 
four pure States of mind (see Brahma-vihãra), the seven íactors of enlightenment (see 
bojjhanga), and the ten pãramĩ. 

Uppãda appearance, arising. Uppãda-vaya, arising and passing away. 
Uppãda-vaya-dhammino, having the nature of arising and passing away. 

Vaya / vyaya passing away, decay. Vaya-dhamma, the phenomenon of passing away. 

Vedanã íeeling / sensation. One of the five aggregates (khandhã). Described by the 
Buddha as having both mental and physical aspects; thereíore vedanã offers a means 
to examine the totality of the mental-physical phenomenon. In the Chain of Conditioned 
Arising (patỉcca samuppãda), the Buddha explained that tanhã, the cause of 
suffering, arises as a reaction to vedanã. By leaming to observe vedanã objectively 
one can avoid any new reactions, and can experience directly within oneself the reality 
of impermanence (anicca). This experience is essential for the development of 
detachment, leading to liberation of the mind. 

Yedanãnupassanã observation of sensations within the body. See 

satipatthãna.y innãụa consciousness, cognition. One of the five aggregates 
(khandhã). 

Vipassana introspection, insight which puriíies the mind; specifically insight into the 
impermanent, suffering, and egoless nature of the mental-physical structure. 
Vipassanã-bhãvanã, the systematic development of insight through the meditation 
technique of observing the reality of oneself by observing sensations vvithin the body. 

Viveka detachment; discriminatory intelligence. 

Yathã-bhũta literally, ‘as it is\ The existing reality. Yathã-bhũta-nãna-dassana, 
knowledge-realization of truth as it is. 
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Teaching.Rs. 20/- 

• Acharya s. N. Goenka : 

An Introduction.Rs. 35/- 

• Value Inculcation through Self- 

Ohservation.Rs. 55/- 

• Glimpses of the 

Buddha’s Life.Rs. 330/- 

• Pilgrimage to the Sacred Land 

of Dhamma (Hard Bound) ...Rs. 750/- 

• An Ancient Path.Rs. 120/- 

• Vipassana Meditation and the 

ScientiTic World View.Rs. 30/- 

• Path of Joy.Rs. 200/- 

• The Great Buddha’s Noble Teachings 

The Origin & Spreadoí 
Vipassana (Small).Rs. 195/- 

• Vipassana Meditation and Its 
Relevance to the World 

(Coữee Table Book).Rs. 800/- 

• The Great Buddha’s Noble Teachings 

The Origin & Spread of 
Vipassana (HB).Rs. 650/- 

• Chronicles Of Dhamma.Rs. 260/- 

• Views on Vipassana.Rs. 70/- 

• Be Happy! (A Life Story of editation 

Teacher S.N.Goenka) .Rs. 165/- 

• Three Important Papers: Deíence 
Against External Invasion, How To 
Deíend The Republic and 

Why was the Sakyan Republic 


Destroyed?.Rs. 40/- 

• Vipassana Newsletter 

Collection Part 1.Rs. 95/- 
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Vipassana Newsletter 

Collection Part 2.Rs. 120/- 

• Vipassana Newsletter 

Collection Part 3.Rs. 115/- 

• Buddhagunagãthãvalĩ 

(in three Scripts).Rs. 30/- 

• Buddhasahassanãmãvalĩ 

(in seven Scripts).Rs. 15/- 

• English Pamphlets, Set of 9 Rs. 11/- 

• Set of 12 Post Cards.Rs. 35/- 

Hindi Publications 

• Nirmal Dhara Dharm Ki.Rs. 65/- 

• Pravachan Saransh.Rs. 45/- 

• Jage Pavan Prerana.Rs. 90/- 

• Jage Antarbodh.Rs. 85/- 

• Dharma: Adarsh 

Jivan ka Adhar.Rs. 45/- 

• Dharan Kare To Dharma.Rs. 80/- 

• Kya Buddha 

Dukhavadi The .Rs. 45/- 

• Mangal Jage Grihi 

Jivan Men.Rs. 50/- 

• Dhammavani Sangraha.Rs. 45/- 

• Vipassana Pagoda Smarika...Rs. 100/- 

• Suttasar-1 (Digha-Nikãya and 

Majjhima-Nikãya).Rs. 95/- 

• Suttasar-2 

(Samyutta-Nikãya).Rs. 90/- 

• Suttasar-3 (Anguttara-Nikăya 

and Khuddaka-Nikãya).Rs. 80/- 

• Dhanya Baba.Rs. 58/- 

• Kalyanamitra s. N. Goenka 
(Vyaktitva AurKrititva) 

by Mr. B. K. Goenka.Rs. 50/- 

• Patanjal Yoga Sutra by Shri 

Satyendranath Tandon.Rs. 60/- 

• Ahuneyya, Pahuneyya, Anjalikamiya 

Dr. Om Prakashji.Rs. 40/- 

• Rajdharm [Some Historical 

Events].Rs. 45/- 

• Atma-Kathan, Part-1.Rs. 50/- 

• Anguttara Nikãya, 

Part I (Hindi Anuvad).Rs. 125/- 

• Kendriy Karagrih laipur.Rs. 50/- 

• Vipassana Lokamat Part 1 ....Rs. 55/- 

• Vipassana Lokamat Part 2....Rs. 70/- 

• Agrapal Rajvaidya Jivaka ....Rs. 30/- 

• Mangal Hua Prabhat 


(HindiDohe).Rs. 120/- 

• Path Pradarshika.Rs. 02/- 

• Vipashyana Kyon .Rs. 01/- 


• Samrat Ashok Ke Abhilekh .Rs. 70/- 

• Pramukha Vipashyanacharya 
Shri Satya Narayan Goenka ka 
Sankshipta Jivan-Parìchaya..Rs. 30/- 

• Ahinsa Kise Kahen.Rs. 25/- 

• Lakundaka Bhaddiya.Rs. 10/- 

• Gautam Buddha: Jivan 

Parichaya aur Shiksha .Rs. 30/- 

• Bhagvan Buddha ki 
Sampradãyiktãvihĩn ShikshãRs. 15/- 

• Buddhajivan Chitravali.Rs. 330/- 

• Bhagavan Buddha ke Agrasravak 

Mahamoggalan.Rs. 45/- 

• Kya Buddha Nastik The.Rs. 100/- 

• Mahamanav Buddhanchi Mahan 

Vidya Vipassana: Ugama Ani Vikas 
(Big) (Hard Bound).Rs. 625/- 

• Tip. Men Samyaka 
Sambuddha-(6 Parts) 

Part-1 Rs. 65/-, Part-2 Rs. 85/-, 
Part-3 Rs. 90/- Part-4 Rs. 75/-, 
Part-5 Rs. 80/-, Part-6 Rs. 85/- 

• Bhagavan Buddha ke Mahasravak 


Mahamkassapa.Rs. 40/- 

Mahamanav Buddha ki Mahan Vidya 
Vipassana ka Udgama Aur 

Vikas(Small Book) .Rs. 145/- 

Anathapindika.Rs. 50/- 

Kisagotmi.Rs. 30/- 

Chitta Grihapati and hatthaka 

Alavaka.Rs. 35/- 

Khushiyo Ki Rah.Rs. 150/- 

Visakha Migaramata.Rs. 45/- 

Magadharaja Seniya 

Bimbisara.Rs. 55/- 

Buddhasahassanãmãvalĩ 

(PaU-Hindi).Rs. 35/- 

Ananda .Rs. 130/- 

Jine ki kala.Rs. 70/- 

Param Tapsvi 

Shri Ramsinghji.Rs. 55/- 

Khujjuttara Evam Samavati Tatha 

Uttaranandmata.Rs. 25/- 

Vipasyana Patrika 

SangrahaPart 1.Rs. 80/- 
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Vipasyana Patrika 

Sangraha Part 2.Rs. 75/- 

Adarsa Dampati Nakulpita 

and Nakulmata.Rs. 25/- 

Tikapatthãn 

(Sankshipta Ruparekha).Rs. 35/- 

Bhagavan Buddha ke 

Agrasravaka Sariputta.Rs. 65/- 

Burma men likhi Gayi 

Meri Kavitayaen.Rs. 300/- 

Bãhiya Dãmcĩriya evam 

Kuụdalakesã.Rs. 30/- 

Rãhula evam Ratthapãla.Rs. 40/- 

Punna Mantãniputta evam 

Dhammadinnã.Rs. 30/- 

Sona KoỊivisa evam Sonã.Rs. 30/- 

Rahulmãtã (Yashodharã).Rs. 35/- 

Ayushamãn Aniruddha.Rs. 35/- 

Vipasyana Patrika 

Sangraha Part 3.Rs. 74/- 

Vipasyana Patrika 

Sangraha Part 4.Rs. 84/- 

Khemã and Uppalavannã.Rs. 30/- 

Patãcărã and Bhaddã 

Kãpilãnĩ.Rs. 30/- 

Vipasyana Patrika 

SangrahaPart5.Rs. 80/- 

Vipasyana Patrika 

Sangraha Part 6.Rs. 85/- 

Atma-Kathan, Part-2.Rs. 80/- 

Mahãpajãpati Gotamĩ.Rs. 30/- 


• Cãr Mahatvapũrụa Lekhah: Lok Guru 
Buddha, Desh Ki Bahya Surksha, 
Ganrajya Ki Suraksha Kaise Ho!, 
Shakyon Aur Koliyon Ke Gantantra 


Ka Vinash Kyo Huva?.Rs. 35/- 

• Mettãvihãrinĩ Matajĩ.Rs. 80/- 

• Vipasyana Patrika 

Sangraha Part 7.Rs. 100/- 

• Dhamma Vandana 

(Pali-Hindi).Rs. 15/ 


• Dhammapada (Pali-Hindì) ...Rs. 50/- 

• Mahãsatipatthãnasutta (Bhasanuvad 
and Samiksha) (Pali-Hindi)...Rs. 55/- 

• Mahãsatipatthãnasutta 

(Bhasanuvad).Rs. 35/- 

• Prarambhik Pali (Pali Primer ka 

hindi anuvad).Rs. 85/- 

• Prarambhik Pali ki Kunji (Key to 


Pali Primer ka hindi anuvad).Rs. 50/- 
• Vishva Vipassana Stup ka Sandesh 


(Hindi, Marathi, English).Rs. 15/- 

Rajasthani Publications 

Jago Loga Jagat Ra (Dohe) ..Rs. 45/- 

Paribhasha Dharam Ri.Rs. 10/- 

Set of 5 Rajasthani PamphletsRs. 05/- 

Marathi Publications 

Jaganyachi Kala.Rs. 75/- 

Jage Pavan Prerana.Rs. 80/- 

Pravachan Saransh.Rs. 45/- 

Dharma: Aadarsh Jivanacha 

Aadhar .Rs. 45/- 

Jage Antarbodh.Rs. 65/- 

Nirmal Dhara Dharm Ki.Rs. 45/- 

Mahãsatipatthãnasutta 

(Bhasanuvad).Rs. 45/- 

Mahãsatìpatthãnasutta 

(Samiksha).Rs. 40/- 

Mangal Jage Grihi 

Jivan Mein.Rs. 40/- 

Bhagavan Buddhachi 
Sampradayiktavihin 

Shikavanuk.Rs. 12/- 

Buddhajìvan Chitravali.Rs. 330/- 

Anandachya Vatevar.Rs. 150/- 

Atma-Kathan, Part-1.Rs. 50/- 

Agrapal Rajvaidya Jivaka.Rs. 20/- 

Mahamanav Buddhanchi Mahan 
Vidya Vipassana: Ugama 

Ani Vikas (Small).Rs. 125/- 

Lok Guru Buddha.Rs. 10/- 

Lakundaka Bhaddiya.Rs. 12/- 


• Pramukha Vipashyanacharya 
Satyanarayan Goenka Yancha 
Sankshipta Jivan-Parìchaya .Rs. 25/- 

• Bhagavan Buddha ke Agraupasak 

Anathapindika.Rs. 45/- 

• Visakha Migaramata.Rs. 35/- 

• Chitta Grihapati and hatthaka 

Alavaka.Rs. 30/- 

• Bhagavan Buddha ke 

Agrasravika Kisagotmi.Rs. 25/- 

• Dhammapada (Palì-Marathi) Rs. 45/- 

• Vipashyana Kasăsãthĩ .Rs. 01/- 

• Magadharãja Seniya 

Bimbisãra.Rs. 50/- 
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Mahamanav Buddhanchi Mahan Vidya 
Vipassana: Ugama Ani Vikas Rs. 525/- 
Prarambhik Pali (Pali Primer 


ka Marathi anuvad).Rs. 65/- 

Prarambhik Pali ki Kunji 
(Key to Pali Primer ka 

Marathi anuvad).Rs. 40/- 

Bhagavan Buddha ke Mahasravak 

Mahamkassapa.Rs. 35/- 

Kya Buddha Dukhavadi The Rs. 40/- 
Bhagavan Buddha ke Agrasravak 

Mahamoggalan.Rs. 45/- 

Dhanya Baba.Rs. 55/- 

Gujarati Publications 

Pravachan Saransh.Rs. 45/- 

Dharma: Aadarsh Jivanano 

Aadhar.Rs. 60/- 

Mahãsatipatthãnasutta .Rs. 20/- 

Jage Antarbodh.Rs. 85/- 

Dharan Kare To Dharma .Rs. 80/- 

Jage Pavan Prerana.Rs. 100/- 

Kya Buddha Dukhavadi The Rs. 50/- 

Vipassana Sha Mate.Rs. 02/- 

Mangal Jage Grihi 

Jivan Men.Rs. 50/- 

Nirmal Dhara Dharm Ki.Rs. 70/- 

Buddhajivan Chitravali.Rs. 330/- 

Lok Guru Buddha.Rs. 15/- 

Bhagvan Buddha ki 
Sampradayiktavihin Shiksha.Rs. 10/- 
Samrat Ashok ke Abhilekh...Rs. 75/- 
Khushiyo Ki Rah.Rs. 150/- 


Other Publications 


The Art of Living (Tamil).Rs. 90/- 

Discourse 

Summaries (Tamil).Rs. 55/- 

Gracious Flow of 

Dhamma (Tamil) .Rs. 55/- 

Mangal Jage Grihi Jivan 

Men (Telugu) .Rs. 55/- 

Pravachan 


Saransh (Bengali).Rs. 65/- 

• Dharma: Adarsh Jivan ka 

Adhar (Bengali).Rs. 60/- 

• Mahãsatipatthãnasutta 

(Bengali).Rs. 90/- 

• Pravachan Saransh 

(Malayalam).Rs. 45/- 

• Nirmal Dhara Dharm Ki 

(Malayalam).Rs. 45/- 

• Jine ka Hunar (Urdu).Rs. 75/- 

• Dharma: Adarsh Jivan ka 

Adhar (Punjabi).Rs. 50/- 

• Nirmal Dhara Dharam Ki 

(Punjabi).Rs. 70/- 

• Mangal Jage Grihi Jivan Mein 

(Punjabi ) .Rs. 50/- 

• Kisagotmi (Punjabi).Rs. 30/- 

• Gotama the Buddha: His Life and His 

Teaching (French) .Rs. 50/- 

• Meditation Now: Lnner Peace through 

Inner Wisdom (French).Rs. 80/- 

• For the Beneíĩt of 

Many (French).Rs. 195/- 

• The Discourse 

Surranaries (French).Rs. 105/- 

• Discourses on Satipatthãna 

Sutta (French).Rs. 115/- 

• Mahãsatipatthãna 

Sutta (French).Rs. 100/- 

• The Clock of Vipassana Has 

Struck (French).Rs. 210/- 

• For the Beneht of 

Many (Spanish).Rs. 190/- 

• The Art of Living (Spanish) .Rs. 130/- 

• Path of Joy (Gennan, Italian, 

Spanish, French).Rs. 300/- 

Pali Publication 

• Anguttara Nikãya (PB) (12 vol.) Rs. 1500/- 

• Khuddaka Nikãỵa set-1 (9 vol.) Rs. 5400/- 

• Dĩghanikãya Abhinava Tĩka 


(Roinan) (vol. I & H) Rs. 1000/- 


For more iníormation write to: Vipassana Research Institute, 

Dhamma Giri, Igatpuri 422 403, Maharashtra, India. Tel: [91] (02553) 244998, 
244076, 244086, 243712, 243238; Fax: 244176, 

Email: vri_admin@dhamma.net.in; Website: www.vridhamma.org 
You can purchase VRI publications ONLINE also. Please visit www.vridhamma.org 













































Vipassana Meditation Centres 

There are 194 Vipassana centres in India and 89 centres in other 
countries of the world. The names of some centres are given below where 10- 
day courses are held every month. Those desirous of joining meditation course 
should seek iníormation ữom any of the centres according to their 
convenience. visit:- <www.vridhamma.org> and <www.dhamma.org> 
India 

Dhamrna Giri, Dhamma Tapovana I and 11, Vipassana International Academy, 422 

403 Dist Nashik, Tel: [91] (02553) 244076, 244086; Fax: [91] (02553) 244176; Website: 
www.vridhamma.org Email: info@giri.dhamma.org 

Dhamina Pattana, Global Vipassana Pagoda, Near Essel World, Gorai Creek, Borivali 
(W), Mumbai 400 091. Manager, Tel: (022) 2845-2238, 3374-7501, Mob. 97730-69975, 
Tel/Fax: (022) 3374-7531, Email: info@pattana.dhamma.org 

Dhamina Thalĩ, Rajasthan Vipassana Centre, p.o. Box 208, Jaipur-302001 Tel: (0141) 
2177446, Email: info@thali.dhamma.org, Mob. 0-99301-17187, Fax: 2576283. 

Dhamina Sindhu, Kutch Vipassana Centre, Village-Bada, Tal. Mandvi, Dist. Kutch 370 
475 Tel: Off. [91] (02834) 273 303, City ContactT Tel. Res. (02834) 223 406; Off. 223 
076, Mob. 99254-85981; Email: info@sindhu.dhamma.org 

Dhamina Khetta, VIMC, Kusumnagar, (12.6 km) Nagarjun Sagar Road, Vanasthali 
Puram, Hyderabad 500 070, A.p. Tel: Off. (040) 2424 0290, Fax: 2424 1746; City Off. 
2473 2569, Website: www.khetta.dhamma.org Email: info@khetta.dhamma.org 
Dharmashringa, Nepal Vipassana Centre, PO. Box No. 12896, Budhanilkanth, Muhan 
Pokhari, Kathmandu, Nepal. Tel: [977] (01) 4371 655, 4371 007, 

Myanmar 

Dhamma Joti, Vipassana Centre, Wingaba Yele Kyaung, Nga Htat Gyi Pagoda Road, 
Bahan, Yangon, Myanmar Tel: [95] (1) 549 290, 546660; Office: No. 77, Shwe Bon Tha 
Street, Yangon, Myanmar. Fax: [95] (1) 248 174 Email: dhammajoti@mptmail.net.mm 

Sri Lanka 

Dhamma Kũta, Vipassana Meditation Centre, Mowbray, Hindagala, Peradeniỵa, Sri 
Lanka Tel/Fax": [94] (081) 238 5774; Tel: [94] (060) 280 0057; Emaiỉ: dhamma@sĩtnet.lk 

Thailand, 

Dhamma Kamala, Thailand Vipassana Centre, 200 Yoo Pha Suk Road, Ban Nuen Pha 
Suk, Tambon Dong Khi Lek, Muang District, Prachinburi Province, 25000, Thailand Tel. 
[66] (037) 403- 514-6, [66] (037) 403 185; Email: info@kamala.dhamma.org 

Australỉa 

Dhamma Bhũmi, Vipassana Centre, P. o. Box 103, Blackheath, NSW 2785, Australia 
Tel: [61] (02) 4787 7436; Fax: [61] (02) 4787 7221 Email: info@bhumi.dhamma.org 

Europe, 

Dhamma Dĩpa, Harewood End, Hereíordshire, HR2 8JS, UK Tel: [44] (01989) 730 234; 
Fax: [44] (01989) 730 450; Email: info@dipa.dhamma.org 

North America 

Dhamma Dharã, VMC, 386 Coìrain-Shelbume Road, Shelburne MA 01370-9672, USA 
Tel: [1] (413) 625 2160; Fax: [1] (413) 625 2170; Email: info@dhara.dhamma.org 

South Aírica 

Dhamina Patãkã, (Rustig) Brandwacht, Worcester, 6850, p. o. Box 1771, Worcester 
6849, South Aírica Tel: [27] (23) 347 5446; Contact: Ms. Shanti Mather, Tel/Fax: [27] 
(028) 423 3449; Website: www.pataka.dhamma.org, Email: info@pataka.dhamma.org 

For details like address, Phone no. and email of the rest of vipassana Centres 
visit:- <www.vridhanuna.org> and <www.dhanuna.org> 



ISBN: 81-7414-023-9 


Acharaya Shri s. .Y. Cĩiicnkd <ỉ Smt. IlláichiíléYÌ Goeụlui 

Sri Satyanarayanji Goenka was bom in Mandalay, Myanmar in 1924. 
Although he topped the list of all successíul candidates in the whoỉe 
of Myanmar in the tenth class, he could not continue his studies 
íurther. At a very early age he set up many commercial and industrial 
institutions and earned fabulous wealth. He also established many 
social and cultural centres. Because of tension he became a victim of 
migraine, which could not be cured by doctors of Myanmar and of 
other countries in the world. Then some One suggested him to take a 
course of Vipassana. Vipassana has done well not only to him but it 
has also been benehting many others. 

He learned Vipassana from Sayagyi u Ba Khin in 1955. Sitting at the 
feet of his teacher he practiced it for íourteen years He also studied 
the words of the Buddha during this period. He came to India in 1969 
and conducted the first vipassana course in Mumbai. After that a 
series of courses were held. In 1976 the first residential course of 
vipassana was held in Igatpuri and the first centre of vipassana was 
established here. Up till now 189 centres have been established all 
over the vvorld. New centres also are Corning up. At these centres 
1500 trained teachers teach vipassana in 59 languages of the world. 
Not only ten- day courses are conducted at these centres but also at 
some centres 20-day, 30-day, 45-day and 60-day courses are 
conducted. All courses are free of charge.The expenses on food and 
accommodation etc are met by the self-willed Dana given by those 
who benehted from the course. Seeing its benevolent nature 
vipassana courses is held not only for the inmates of jails and school 
children in the world but also for police personnels, judges, 
government of¥icers etc. 








































